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FOREWORD

Sarvarthasiddhs by Shri Pujyapada is the oldest extant
'y on Tattvarthadhg Sitra by Shri Uma-

avami.

It is noted for its depth of thought and simplicity of
expression. This famous work is a compendium of all
aspects of Jaina Religion and Philosophy. The author’s
literary skill is evident in the charm and beauty of his
style. His mastery of philosophic thought is clear from
his lucid exposition of the complex reality. The greatness
of the work can be realized from the fact that the great
logician, Shri Akalanka Deva, thought it fit to base his
well-known commentary of Rajavdriika on Sarvartha-
suddhi.

Professor §. A. Jain has brought this great work within
casy access of the English reading public. His transla-
tion into English of this celebrated work is true to the
original both literally and in spirit. His style approxi-
mates to that of the original in its simplicity, charm and
clarity of thought.

T am very happy to commend Professor Jain’s work as
a valuable aid to scholars in having a glimpse of the
noblest ideals contributed by Jaina Seers for the promo-
tion of real and lasting happiness of living beings.

MADRAS
A. CHAKRAVARTI
19 JoLy 1958



PREFACE

Shri Pujyapada’s Sarvarthasiddhi has exercised a great
fascination on my mind ever since I commenced the
study of this great work. Very few works of the world’s
literature have inspired me to the same extent or have
provided equally satisfactory answers to the world’s
riddles, which have perplexed the greatest thinkers of all
ages. No philosophical work that I know of treats of the
great issues that confront humanity with the same simpli-
city, charm, ease and freedom.

1 have tried to capture the spirit of the original in
thought and expression to the extent it is possible in a
translation. It 1s extremely difficult to convey fully the
spirit and charm of Sanskrit in the Engligh language.
There are turns of expression and ways of exposition
peculiar to Sanskrit, which, in a literal translation into
English, would appear mechanical repetition instead of
heightening the charm of the work as they do in Sanskrit.
I have endeavoured to make my translation a true and
faithful rendering into English of the Sanskrit original,
without violating the idiom and genius of the English
language. The derivations and other grammatical peculia-
rities have no significance when translated into English. I
believe that these might very well have been omitted
without detriment to the value of the work. But I have
rendered into English these portions also for the sake of
those who may be interested in them.

The work needs no special introduction. I shall just
touch on a few features peculiar to the system expounded
in this work. The Universe and the living beings are un-
created, self-existent and eternal. The living beings are
in impure condition on account of the bondage of karmas
with the souls, which has no begi Once they b
pure, they are free from further stain forever. Each soul
18 a distinet entity and does not merge into another.
Permanence in change is the characteristic of all substan-
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ces. The goal of every individual soul is self-realization,
the attainment of its true nature. That is described as
everlasting bliss from which there can be no further
relapse. But the task of attmnmg tha perfect and pure
condition of the soul d ur, firm
faith and true knowledge.

The universe consists of matter and spirit, and though
they are found in combination to a large extent, they
are distinct and they can be distinguished by their special
characteristics. Consciousness which 1s the attribute of the
soul is absent in matter. The one cannot be changed into
the other. It is possible for the souls to free themselves
from bondage and attain perfection, by anuulling the
previous causes by calm and patient endurance of their
effects, and simultaneously warding off fresh causes by
the attitude of di ion and the plation of their
true nature. Action causes the inftow of karma, which
leads to bondage, and to cease from action obstructs any
further inflow. To be immersed in one’s self 1s the best
way to wipe out the accumulated karmas and attamn
complete hiberation. The Jamna conception of the ultimate
stage is positive and not negative. It denotes not merely
freedom from ignorance and misery, but also omniscience
and inexpressible bhss.

I take this opportunity to express my grateful thanks
to Prof. A. Chakravarti, Shri A. Subbaiya Shastri, Dr.
A. N. Upadhye, Dr. Hiralal Jam and Shri 8. C. Diwaker
for their valuable suggest; and oritici: ding my
work. I must express my special debt of gratitude to
Shri 8. C. Diwaker for revising the entire manuseript and
suggesting several alterations and improvements.

I am glad that Shri Chhotelal Jain, Honorary Secretary
of Vira Sasana Sangha, has been kind enough to accede to
my request to present copies of this work to University
Libraries and Scholars.

THIAGARAJAR COLLEGE OF PRECEPTORS
MADURAI-1 S. A JAIN
29 March 1960
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SARVARTHA SIDDHI
“AN EXPOSITION OF REALITY"
By érimalpijyapadarﬁyya
CHAPTER I
VALID KNOWLEDGE

Aremrre dATE AT FHRIAR |
R feaaaml Y agnueesy |
Moksamargasya nelaratv bheliaram karmabh@bhriam
Jnataram nvatattvanam vande tadgunalabdhay

I bow to the Lord, the promulgator of the path to libera-
tion, the destroyer of mountains! of karmas and the knower
of the whole of reality, so that I may realize these qualities,

Some wise person, who is desirous of obtaining what is
good for him and who is capable of attaining liberation in
a short time, approaches a lonely and delightful hermitage
capable of affording peace of mind to the potential? souls.
There he sces the preceptor, seated in the midst of the
congregation of monks as the embodiment of the path to
liberation, as it were indicating the path by his very form even
without uttering words. He comes before this great passion-
less saint, skilled in reasoning and in the scriptures, who is
worthy of veneration by noble persons and whose chief task
is to preach what is good to all living beings. The disciple asks
him with reverence, ‘O, Master, what is good for the soul?’
The saint says, ¢ Liberation’. He again asks the saint, * What
is the nature of this liberation, and what is the way to

1 mountans- large heaps.
2 potential. capable of attamning liberation or purity or emancipation,



2 THE ULTIMATE GOAL

attain it?” The saint answers, ‘Liberation is the attainment of
an altogether different state of the soul, on the removal of all
the impurities of karmic matter and the body, characterized
by the inherent qualities of the soul such as knowledge and
Dbliss free from pain and suffering.’

Since this state of hberation is entirely beyond the expe-
rience of those who ha.ve not attained ommsclence, other ten-
chers of limitod knowl , who dor th
describe the state of l\beruhon in utterly different ways, with
words of fallacious reasoning which do not touch its nature.
For instance, the Samkhya says that ‘the nature of Purusa is
castanyam (consciousness), and that is bereft of the knowledge
of objects.” But such carfanyam? is a non-entity, as it has no
form like the horns of a donkey. The V'ai$egika says that the
annihilation of particular qualities such as intellect is the
hberation of the soul. This idea also 1s untrue, for there is no
object without particular qualities. The Bauddha says that the
liberation of the soul is like the extinction of a light. This
also is merc fancy hike the horns of a donkey, and it is con-
demned by his own words. Similarly with regard to others.
We shall describe the true nature of liberation later on.

Similarly, they make contradictory assertions even with
regard to the path to liberation. ‘Liberation is attained by
means of knowledge alone irrespoctive of conduct, or by faith
alone, or by conduct alone irrespective of knowledge.” Just
as a person stricken with disease cannot free himself from it
merely by a knowledge of remedy cte. severally, so also know-
ledge etc. soverally do not constitute the means of liberation.

1f s0 what is the means of hiberation? These three together
constitute the means of liberation,
TR Aremnn: nen
SamyagdarSanajnianacaritrani moksamargah (1)
1. Right faith, right knowledge, and right conduct (to-
1 Such ‘consciousness’ postulated by the SaAkhya, which is bereft of the

characteristic of knowledge of objects, 15 no consciousness at all For conscious-
ness consists of knowledge of objects,
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gether) constitute the path to liberation,

The word samyak is cither a derivative or a non-derivative
(conventional word). When it is considered as a derivative,
it is derived thus. The word is derived from the root anc with
the preposition sam by the addition of the suffix kvip. Its
meaning is ‘laudatory.” It is added to every one of the words,
i.e. right faith, nght knowledge, right conduct. The nature,
definitions and divisions of these are described 1n detail later
on. The names alone arc enumerated heie. The attribute
‘right’ 15 added to faith in order to nclude faith based on true
knowledge of substances. Knowing substances such as the
souls as these actually are 1s right knowledge. The attribute
‘right’ is intended to ward off uncertainty, doubt and error in
knowledge. Right conduct 1s the cessation of activity leading
to the taking in of karmas by a wise person engaged in the
removal of the causes of transmigration. The attribute ‘right’
18 mtended to exclude conduct based on ignorance or wrong
knowledge. That which secs, that by which 1t is seen, or
seeing alone 1s dardana. That which knows, that by which it
18 known, or knowing alone 1s knowledge. That which acts,
that by which it is acted or acting alone is conduct. Now it
follows that one and the same thungis the agent as well as the
mstrument. This is a contradiction. Yes, 1t is truc But it 1s
said thus from the point of view of considering the substance
and its quahty as different. For instance, < Fire burns fuel
by its quality of burming’. From the many-sided point of view,
1t is proper to speak of the substance and its quality as the
same as well as different. Hence there is no inconsisteney in
considering these as agents as well as instruments, just as it
is appropriate to speak of burning etc. in the case of fire as
an agent, instrument, ete.

Now 1t is appropriate that knowledge must precede faith
in the sutra for two reasons. For faith arises on the basis of
knowledge and the word knowledge in Sanskrit (;7iana) is
composed of less number of letters than faith (dar$ana) * But

1 One of the rules governing the composing of sutras 1s that the word with

less number of letters must ordinardy be placed before another with more
number of letters,



4 RIGHT FAITH AND RIGHT KNOWLEDGE

this contention is untenable, as faith and knowledge arise in
the soul simul ly. For inst when the clouds dis-
appear, both the heat and the light of the sun are manifested
simultaneously. Similarly, when right faith is attained by
the soul owing to the subsidence, destruction or destruction-

bsid of faith-deluding karmas, right sensory know-
ledge and right scriptural knowledge are attained by the soul
at the same time by the removal of wrong sensory and wrong
seriptural knowledge. Secondly. what is venerable is placed
before that of fewer letters How is right faith worthy of
adoration? It ison the basis of right faith that knowledge
acquires the attribute of ‘right’. Knowledge is mentioned
before conduct, for conduct issues from knowledge.

Perfect release from all karmasis hberation. The path
to liberation is the method by which it can be attained. The
singular ¢ path’ is used in order to indicate that all the throe
together constitute the path to liberation. This controverts
the views that each of these singly constitutes a path. Hence
it must be understood that thesc three—right faith, right
knowledge and right conduct—togethor constitute the direct
path to liberation.

Right faith mentioned first in the preceding sutra is
defined next.

AAAAGE  FIEIAR, Nz
Tattvarthabraddha samyagdard ()

2. Belief in substances ascertained as they are is right
faith.

Tattva is an abstract noun used in genoral, forfad is a
pronoun. And pronouns are used for all in a general sense.
The nature of that is thatness, fativam, that is a thing as it is.
What is meant by ‘of that’? It means ascertaining a sub-
stance as 1t is. That which is ascertained or determined is a

bst The p d ariha may be taken in two
ways. It may be cxpanded laltvena arthah, and then it means
ascertaining substances as they really are, i. e. by their own
nature. Otherwisc substance 1s mentioned along with quality,
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as the two are not distinet from each other. Quality or nature
itself is substance. Belief in the ascertainment of things in
their true character is right faith. The substances are the soul
ete. that are described later.

Now the word dar$ana is derived from the root dréi, the
meaning of which is ‘seeing’. Hence the meaning of ‘ faith ’ is
not appropriate. But there is nothing wrong in this, as verbal
roots have soveral meanings. Still how could the well-known
meaning be discarded? It is for this reason that this is tho
soction dealing with the path to liberation. Faith in substances
ascertained as they are is the characteristic of the soul, and
it is an effective means of attaining liberation, as it concerns
the souls worthy of liberation. But seeing’ depending on the
eyes is common to all hving beings of this world and hence
it is not appropriate to the attainment of liberation.

If artha$raddhanam were employed in the sutra, then
it would imply the several meanings of the word artha such as
wealth, use, signi ion, etc. If tattvadraddhanam were used in
the sutra, 1t would imply all abstract attributes. For some (the
Vaidegikas) define fattvam as generality, substanceness, qualiti-
ness and actionness. Or faftvam is one, which implies that all
is one. Some hold the view that all this is Purusa. If these
be accepted, these are contradicted by direct knowledge and
inference. Therefore both fattva and artha are used in the
sutra in order to preclude these fallacies. Right faith is of
two kinds, with attachment and without attachment. The
former is ch terized by ity, i t fear of the

iseries of t igration (sarivega), passi devotion
and so on. The latter is concerned with the purity of soul
alone.

How does this right faith, based on substances ascertained

as they aro, arise ?
Attt irme nau

Tanmisargadadhrgamadvi 3)
3. That (This right faith) is attained by intuition or by
acquisition of knowledge.



6 ATTAINMENT OF RIGHT FAITH

Nisarga means nature or innate disposition. Adhigama is
knowledge of objects. These are mentioned as causes. Of
what aro these the causes ? These arc the causes of action.
What is the action? ¢ Arises’ is to be supphed, for sutras are
completed in this way.

Right faith arises from innate disposition or by aoqui-
sition of knowledge. Is there knowledge of the categories (rea-
lity) or not in the first variety of spontaneous right faith? If
the answer 1s 1n the positive, then the first kind also is denived
from knowledge, and hence it is not different from the second.
If the answer is in the negative, how can there be {faith in rea-
lity without a knowledge of reality ¢ There is nothing wrong in
this. In both mstances of right faith the internal cause is the
same, namely the subsidence, destruction or destruction-cum-
subsidence of faith-deluding karmas. When this internal cause
is present, that type of right faith which arises without teaching
by others is the first variety. That, which arises on the basis
of knowledge of souls ete. acquircd by the teaching of others,
is the second variety of right faith This is the difference bet-
ween the two.

Why is the word *‘that’ used in the sutra? It is intended
to refer to right faith mentioned 1 the previous sutra. Other-
wise this sutra would refer back to the path to iberation, which
18 also the subject under discussion. It is contended that a
rule or exception enunciated in one sutra naturally applies to
the immediately preceding one. So right faith would naturally
be taken from the previous sutra cven without the word ‘that’.
But it is not so. ‘What 1s important s more powerful than
proximity. ’ Thereforo the path to liberation only would be
taken. Hence the word ‘that’ is used 1n the sutra.

It has been mentioned that belef in tattvartha is right
faith. But what 1s laltva ?

& o e

T FHEATAAL L]

Jwajwa bandh anirjaramokgastativam  (4)
4. (The) soul, (the) 1, influx, bond

gradual dissociation and liberation constitute rea]hy
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The soul is ch ized by i which is
divided into several kinds such as knowledge and so on. The
non-soul is opposed to the nature of the soul. The inflow of
auspicious and evil karmic matter into the soul is influx.
The mutual intermingling of the soul and karmas is bondage.
The obstruction of the inflow of karmic matter into the soul
is stoppage. The separation or fallmg off of pa,rt of ka.nmc
matter from the soul is dissoci The
tion of all karmic matter (bound with any pu,rhculnt soul) is
Iiberation. These are described in detail later on. All fruits
are experienced by the soul. So the soul is mentioned first in
the sutra. The non-soul is mentioned next as it is of use to
the soul. Influx is included next as it concerns both the
soul and the non-soul. Bondage is added next, as it follows
influx. As there is no bondage for one who practises stoppage,
stoppage is mentioned after bondage in order to indicate that
it is its opposite. Dissociation proceeds nfter stoppage, a.nd
hence it is tioned after stoppage. As li ion is
at the end, it is mentioned last.

Here merit and demerit must be included, as others have
spoken of nine categories. No, it is not necessary to include
these, as these are implied in influx and bondage. If it were
80, the mention of influx eto. 1s unnecessary, as these are
included in the soul and the non-soul. No, it is not unneces-
sary. Here liberation is the main theme of the work. So
that must be mentioned. And that (liberation ) is preceded
by the cycle of births and deaths. Influx and bondage are the
main causes of transmigration. Stoppage and gradual dis-
sociation are the chief causes of liberation. Hence these are
mentioned severally in order to indicato the chief causes and
effects, It is well-known that the particulars implied in the
gencral aro montioned separately according to needs. For
instance, ‘Ksatriyas have come, Suravarma® also (has come)'.

It has been mentioned that the word faltva is an abstract
noun. How can it be in apposition to the words denoting

1 Suravarmais also a kyatriva, still he is mentioned separately with
some object.
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substances such as the soul? The same relation is attained as
it is not different from the others® and as substance (dravya)
is superimposed on quality (bhva). For instance, we say that
consciousness alone is the soul,

In this compound sentence, ‘{/payoga eva atma,’ upayoga
is bhavavaci (abstract noun) and aima is dravyavaci (concrete
noun). Still these two are in apposition. If so, the gender
and number of the adjective must be the same as the
gender and number of the noun. No. Evenin a compound
composed of a noun and an adjective, owing to the
nature of the words, these do not give up their own genders
and numbers. (So it is not wrong even if the gender and
number of the noun are different from the gender and number
of the adjective.) Tho first sutra also must be considered
in the same manner.

The next sutra is intended to dispel deviation from worldly
custom or established practice, while referring to right faith
ete. and the soul etc. mentioned in the previous sutras.

g [
Namastha panad bhia wasah (5)

5. These are installed (in four ways) by name, representa-
tion, substance (potentiality) and actual state.

Giving a name to an object irrespective of its qualities
for the sake of social intercourse is naming. Establishing in
things made of wood and clay, painting, dice, etc., that
“this is that’ is representation. That, which will bo attained
by qualities or that which will attain qualities, is a substance
(dravya). Substance characterized by its actual condition is
present state (bhdva ). For instance, the substance of soul is
installed in four ways as name soul, representative soul, sub-
stance soul and actual state of soul. To call something as a
soul irrespective of its qualities is name soul. Representing
dice etc. as living beings or as men is representative soul.
Substance soul is of two kinds, agama dravya jiva, and no
@gama dravya jiva. The being who is proficient in, but is not

1 Qualities ar¢ not scparate from substances.
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attending to, the scriptures dealing with the soul or the human
soul is @gama dravya jiva. No Ggama dravya jiva is of three
kinds—the body of the knower, potential and distinct from
these two. The body of the knowor is that, which accompa-
nies the knower through the past, the present and the future.
From the general pomt of view, there is no no agama bhavi
giva, a8 the general ife principle is present in all souls or living
beings. But it exists from particular points of view. The
soul inhabiting some other state of existence and tending
to take birth as a human being is a human potential soul.
Karma and quesi-karma' kinds are distinet from these two
Bhava jiva is of two lunds, @dgama bhava jiva and no agama
bhava jiva. The soul well-versed in scriptures dealing with
souls or human souls and attending to them is @gama bhava
Jiva. The soul taking the mode of a living being or the
mode of a human being 18 no agama bhava jiva. The rule
relating to the installation of substances such as the non-sounl
must be imagined in the same way. Of what use is this?
Tt 1s intended to establish what is desirable and refute
what 1s irrelevant or unsuitable. By this sutra the terms
‘name’ etc. havo becn explamed. Now what is the purport
of the word ‘that’ (fad)? It is intended to include both,
namely right faith etc. and the soul etc. Without the word
“that’ this rule would apply only to the primary ones, right
faith, right knowledge and nght conduct, and not to the
secondary ones, tho soul, the non-soul, ete. But by the use
of the word * that’, both the primary and the sccondary ones
are included.

What is the way of ascertaining the soven categories elabo-
rated through the four kinds of mstallation ?
o ne
Pramananayairadhigamal (6)
6. Knowledge (of the seven categories) is attained by

1 Karma is well-known The taking in of matter fit for the three kinds
of bodies and the six kinds of completion 1s quast-karma

2
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means of pramanal and naya?.

The true nature of the soul etc. described in detail through
the rule of installation as name etc. can be ascertained
through pramanz and naya. Pramana and naya are possessed
of characteristics and divisions as will be mentioned later.
Pramana is of two kinds, namely for oneself and for others.
All kinds of knowledge except scriptural constitute pramana
for oneself. But scriptural knowledge is of two kinds, namely
for oneself and for others. The scriptures in the form of
knowledge constitute pramana for oneself, and in the form of
words constitute pramana for others. The nayas are the divi-
sions of pramanas. It is contended that naya should be men-
tioned first, as it consists of fewer lotters than pramani. But
it should not be considered so. Pramana is mentioned first as
it is of superior llence. Excell is all-powerful. How
18 pramana of superior 11 ?  Pramana is the source or
origin of maya. It has been said thus m the scriptures.
‘Accepting knowledge derived from pramina, ascertaining one
particular state or mode of a substance is naya.” Secondly, the
range of pramana comprises all attributes. Simiarly, it has
been said that ‘pramana is a comprehensive view, whercas nava
is a partial view’. Nava is of two kinds, dravyarthika and
paryayarthika. The former refers to tho general attributes of
a substance, and the latter to the constantly changing con-
ditions or modes of a substance. Bhava nikgepa must be ascer-
tained by the standpoint of modes, and the other three by the
standpoint of substance. For the latter refers to general
characteristics. That which has the substance as its object
is the standpoint of substance. That which has the mode as
its object is the standpoint of modes. Roth the substance and
the modes are ascertained by pramana (comprehensive know-
ledge).

One method of understanding the nature of the soul ete
by pramana and maya has been explained Now another

1 pramiia comprehensive knowledge
2 maya* standpomt.



OTHER WAYS OF ATTAINING KNOWLEDGE 1

method of ascertaining the soul etc. is mentioned next.

PmeRamansfmofaffams 19

N Ihanzidhib h dhanatah (7)

7. (Knowledge of the seven categories is attained) by des-
cription, ownership, cause, resting place (substratum), dura-
tion and division.

Nirde$a is the description of the true nature of anything.
Svamitvam is ownership or lordship. Sadhanam 1s the cause of
origin. Adhikaranam s location. Sthit: 18 duration. Vidhdnam
1y division. What is right faith? It is faith in substances as
they really are or installation of right faith by name etc.
Who 1s its possessor ? Generally speaking it is the soul. Now
to particularize according to the states of existence. In the
mfernal state — in all the infernal regions — the subsidential
and the destruction-cum-subsidential types of right faith are
possessed by infernul beings who bave attained completion.
In the first infernal region, right faith ausing from destruction
and that arising from destruction-cum-subsidence are posses-
sed by the beings, who have and have not attained completion.
In the animal state, the subsidcntial right faith is possessed
by animals who have attained completion. The other two
are possessed by those who have and have not attained com-
pletion. But that arising from destruction 1s not attamed by
the female animals. Tho subsidential and the destruction-cum-
subsidential can be acquired only by those female animals
who have attamed completion. In the human state of existence,
right faith acquired from destruction as well as from destruc-
tion-cum-subsidence arises in the case of both types of men,
those who huve and have not attamned completion. Eut the
subsidential right faith anses only in those who have attained
completion, and not m those who have not. In the casc of
women all the three are present, but only in those who have
attained completion. But the destructionalt night faith s
found m persons with psychical (bhavaveda) fomulo sex-cli-

1 ‘Destructional’ has been comed to convey the meaning ‘anising from
destruction’.
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nation only. In the celestial state, all the threo aro present in
heavenly boings with completion and without complotion.
How does subsidential 1ight faith arise in the case of heavenly
beings without completion? It arises in the case of a person,
who dies with subsidence of conduct-obscuring karmas and is
reborn as a deva. Right faith resulting from destruction does
not amse in celestial beings of both sexes belonging to the
first three classes of Bhavanavas:, Vyantara and Jvotiska
devas and in celestial women of Sandharia and .li$ana kalpas.
Among them the subsidential and the destruction-cum-subsi-
dential arise in those with completion.

From the point of view of the senses, all the three are present
i thoso possessing the five senses and the mind and not in
others’. From the point of view of the bodies, all the threc
are present 1n those with frasa bodies, and not in others.
From the point of view of activities (yogas vibrations), all the
three are present in those with the three activities But that
from destruction alone prevails in the souls devoid of the three
activities  Ali the three arise i living beings of the three rex-
inclinations.  And 1n the case of thoso bereft of the sex-incli-
nations, the subsidential and tho destructional right faiths
alone exist Fromn the point of view of the passions, all the threo
arise 1n those with the four passions. And in the case of those
bereft of the passions, the types of mght faith arising from
subsidence and destruction alone prevail.  From the point of
view of knowledge, all the thice are present in those possessing
the first four kinds of knowledge, viz. sensory knowledge, scrip-
tural knowledge, clairvoyance and telepathy. But that arising
from destruction alone prevails in the omniscient. From the
viewpoint of self-control, all tho three are present in those
characterized by equanimity (sama yika) and recovery of equa-
nimity after downfall (chedopasthdpana). In the case of the
saints with pure and absolute non-injury (pariharavi$uddh),
the other two are present except that arising from subsidence.
The two types of subsidential and destructional arse in the
saints with shghtest passion and perfect and passionless con-

1 Not one of the three types of 1ight faith anises 1n the others.
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duct. In the casc of householders or laymen with partial
control all the three ariso. From the point of view of percep-
tion (daréana), all the three arisc in those possessing ocular
perception, non-ocular perception and clairvoyant perception.
But that from dostiuction alone arises in those with perfect
perception. From the point of view of colouration (thought-
paint), all the throe are present in those with the six kinds of
colouration. But that from destruction alone obtains in those
devoud of colouration. Those capable of attaining salvation
possess all the three types of right faith, but not the others.
From the point of view of right faith, that type which is pre-
sent in any state must be taken to prevail therein'. Thoso
possessing minds (reason) attain all the three, but not thosoe
without minds (reason) Aud thoso who transcend these two
states, 1.e. the omuiscients, possess only that arising from des-
truction Those who assimilate matter (aharaka) possess all
the three. And oven those who do not assimilate matter, but
who have not attained omniscience, possess all the three. But
ouly that arising from destruction obtains mn the omniscients
with semudghala®.

The cause of origin is of two kinds, internal as well as ex-
ternal. The subsidence, dostruction, or destruction-cum-sub-
sidence of faith-doluding karmas 1s the mternal cause. In tho
first three infernal regions, right faith arises in some by re-
collection of past lives, in others by hstening to the gospel and
in yet others by endurance of pain. From the fourth up to the
soventh, recollection of past hives and endurance of pain pro-
mote right faith. In the case of animals, right faith arises in
some by recollection of past lives, in somo others by listening
to the gospel and in yet others by witnessing the idols of the
Lord Jina. In human beings also the same causes operate. In
the case of celestial beings, right faith is promoted in some by
the recollection of past lives, in some others by listening to

1 Those incapable of attuming salvation do not attain any of the three
Kkinds of right faith,
2 hevali-samudghata (pervasion of the ommiscicnt) 1s the emanation when

the omascient being expands his spatial umits throughout the entire
umverse and contracts back to hus former size
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the gospel, in some others by witnessing the glory of the Lord
Jina and in yet others by the sight of tho splendour and
miraculous powers of other cclestial beings. This applies to
colestial bemgs below .inata kalpa. In the casc of devas of
Ancta, Pranata, Avana and Acyuta kalpas all the other three
exeopt tho sight of magnificence of devas obtain. Devas of
Navagraiwevaka attain nght faith, some by recollection of past
hives, and some others by hsteming to discourses on religion.
But this question of origin does not arise m the case of the
higher celestial beings, those in Anudi$a and dnustara Vimanas,
for they are already born with right faith.

The substratum 1s of two kinds, mternal and external. The
soul which 1s the possessor of right faith 1s 1bself the mternal
substratum of right faith. The cases apply according to the
pomts of view. The sixth case 1s used when the two are viewed
as the possessor and the possessed, and the seventh when
viewed as the container and the contained. The external
substratum is the mobile channel ot the umverse. How extensive
15167 1t is one rajju i diameter and fourteen 1@ us in length.

The mimmum aad waximum duration of subsidential right
farth 13 within one smuliirie (48 nnnutes). The mmimum dura-
tion of right faith resulting from destruction is within one
muhiria; and the maximum m the case of mundane hving
beings is thirty-three scaropamas and two pirvakoirs less eight
years and one anfarmukiiria.

In the case of the cmancipated, 1t has & beginning but no
end. The mumumum duration of right futh arsing from
destruction-cum-subsidence 15 within one muhiiria, and the
PELNIMUM 19 SIXEY-SUS ST garo pamas.

In general right faith s oue Tt 1 of two hinds from the
post of view of its origm, namely by mtwition and by listen-
my to discourses It 15 of three hinds from the point of view
of 1ts dwisions mto subsidential, destrucsional and destruc-
tion-cum-subsidential  From the pomt of view of verbal
nomenclagure 1t 13 numerous 141y mnumerable on the basis
of the believers It 15 also wmfunte on the basis of objects
which huve to be beheved m or which produce right faith
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Thus description etc. are to be understood in the case of
knowledge and conduct and soul, non-soul, ete. in conformity
with the scriptures.

Are these the only ways, or are there further means of
ascertaining the nature of soul and the rest ? Yes, there are.
. . 5

T wen
Satsamkhyaks pars ala bhavalp
bahutvailca (8

8. (The seven categories are known) also by existence,
number (cnumeration), place or abode, extent of space (per-
vasion), time, interval of time, thought-activity, and recipro-
cal comparison

Sat indicates existence. Eulogy and other meanings of sat
are not intended here. Samkhya is enumeration of divisions
or classes. Ksgeira is the present abode. Sparfana is the
extent of space or pervasion (the abode of substances) relating
to the past, the present and the futurc. Time is of two kinds
— real and conventional. These are described elsewhere.
Antarazn is interval of time. Bhava is subsidential thought-
activity and so on. Alpabahutvam (reciprocal comparison) is
distinction based on comparison between one another. By
these also are known the three jewels of right faith ctc. and
the seven categories of the soul cte.

Now existence 1s implied in description, enumeration in
division, abode and extent of space i substratum, time in
duration, and subsidential disposition and so on in name etc.
Why then are these mentioned again separately ?

Of course, it is truo. But the several ways of exposition of
reality depend on the nature of the disciples. Some disciples
prefer brief expositions, some others claborate ones and yet
others strike the mean between these two extremes. The
effort of the sages is directed towards the good of a]l living
beings. Hence tho diffe ways of knowl are
described here. Otherwise, it is onough to say that 'know-
ledge is attained by pramana and naya’, and there is no need
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to describe other means of attaining knowledge®.

sRpFEmAEEtaET qEAR neon

Mati§rutavadh hparyayakevalans Jianam (9)

9. Knowledge is of five kinds—sensory knowledge, scrip-
hy and isci

tural knowledge, clairvoy 3
The term ‘knowledge’ 18 taken with everyone of the words
in the sutra — sensory knowledge, seriptural knowledge, visual
knowledge, montal knowledge and perfect knowledgo. That
which knows 1ts objects? through the senses and the mind, or
that through which the objects are known, or knowing alono
is sensory knowledge. Owing to tho destruction-cum-rubsi-
dence of karmas which cover 1t, that which hears, or that
through which the ascertained objects are heard, or hearing
alone 1s serptural knowledge. These two are mentioned side
by side, as these are governed by the relation of cause and
effect. This is mentioned later, ‘Scriptural knowledge is pro-
ceded by sensory’. The next hind is called avadhe (clairvoyance,)
as 1t ascertans matter in downward range or knows objects
within hnuts. The object located i the thought of another is
called mana (mind) due to association with the mind.  Ascer-
taining it 15 telepathy  Now 15 1t not sensory knowledge? No.
Mara (mmd) 1s merely relative,  That which is displayed by
destruction-cum-subsidence alone 1s merely spoken of with
reference to one’s own and another’s mind.  For mstance wo
say, ‘Look av the moon in the shy”  Here the sky is mtended
merely as the background  That for the sake of which the
soekers pursne the path by external and internal austerities is
pure knowledge Or 1t means without the help of anything else.
This is mentioned last as it is attaned at the end Telepa-
thy is mentioned close to it because of its proximity to it,
Ho"v is there proximity 7 Self-restramnt is the cause of both.
Clairvoyance is removed. Tow ? It 15 far removed from omni-
1 The rest of the commentary on this sutra, which 1s of a highly technica

nature, 15 not rendered into Enghish, and it may be read n the originag
by those who are intetested in 1t

2 1e obyeets fii to be kpown or cognized
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science. Indirect knowledgo is mentioned before direct know-
ledge, as it is easily intelligible. These are heard by, familiar
to and experienced by all beings, for these are mostly attai-
ned by them. Thus these are the five kinds of knowledge.
Their subdivisions are mentioned later

It has been said that knowledge is attained by means of
pramana and naya. Some consider that knowledge is pramina,
some others that connection 18 pramana, and yet others that
the senses constitute pramana. Hence the next sutra is inten-
ded to declare that those mentioned alone constitute pramani.

AT [RCH]
Tatpraman: (10)

10. These (five kinds of knowledge) are the two types of
pramana (valid knowledge).

What 1s the purport of ‘that’ (fad)? It is intended to pre-
clude any other pramana invented by others. Some consider
the connection of sense-organs with their objects as pramana.
Some others consider the senses as pramdna The word ‘that’
is used in order to preclude these. These alone, sensory know-
ledge etc , constitute pramana, and not any other.

What 1s wrong if connection or the senses were pramana ?
If connection were pramina, then there would be no know-
ledge of infimtesimal, concealed and remote things. These can-
not be contacted by the senses. Hence there would be no
omniscience. If the senses also were considered as pramana,
it would 1esult in the same defect or fallacy. The range of the
senses such as the eyes is small, and the objects are endless.

Further, conncction does not apply to all the senses, as the
eyes and the mind do not come in contact with the objects.
This is discussed later

If knowledge is pramana, it is contended that there is no
fruit. But attai t of knowledge is pted as the fruit
and not anything else. If knowledge were pramana, some-
thing else cannot be the fruit. But pramdna must have fruit.
If connection or the sense-organ be pramant, knowledge,
which 18 something different from these, is fit to be considered

3
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the fruit. But such a contention is untenable If connection i8
considered pramana and knowledge of objects 1s considered the
fruit, then connection rests in two things'. Similarly the fruit,
knowledge, must also reside n two things. Hence knowledge
must be m the object also, and the objects etc. would become
knowledge. But the opponent says that the soul 18 charac-
terized by consciousness, and so knowledge inheres iu the soul
and not 1n other objects No. If the soul 1s not of the nature
of knowledge, all would become non-conscious Or, if it 1s accep-
ted that the soul is of the nature of knowledge, then it would
contradict his doctrine.

Now it has been contended that there 13 no fruit if know-
ledge is pramana. It does not matter Thero 15 satisfaction
in the attainment of knowledge. The soul, whose nature of
krowledge 1s clouded by the foreign matter of karma, finds
satisfaction in determining the natuie of substances with the
help of the senses. That is spoken of as the fruit. Or the
attainment of equammty or the disappearance of ignorance
may be considered the fruit. Equammity 1s freedom from
attachment and aversion. The disappearance of ignorance
which 1s ke darkness 1s called the frmt

That which knows rightly, that by which anything is known
or knowledge alone 1s pramana. What 1s known by this ¢ The
soul and the other substances. Now,f pramina 1s the means
for knowing the soul and the other substances, then there
must be another pramina [or knowing pramant. And that will
lead to a regression.  No, there 15 no regression.  Pramana or
knowledge is like the lamp ~ The lamp is the cause of illumi-
nating objects hke the ytcher, the cloth and so on. 1t is also
the cause of illuminating its own nature or form. And there
18 no need to seck after another |llummating cause. Tt must
be nd»mwt'ad that pramana also 1s hke the lamnp. If another
‘bmma?m Is necessary to ascertan pramana as in the case of
?he objects. then there can be no memory or remembrance, as
it do_es not know itself. In that case there can be no social
relationship.

1 Connection rests (n two things, namely the sense-organ and the object
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The dual is used of pramana in accordance with the divisions
mentioned later. The next two sutras are, ‘The first two are
indirect. The rest are direct’. The dual is intended to ward
off any other enumeration of pramanas and indicate that
comparison, presumption, etc. are included in these.

The five kinds of knowledge are imncluded in the two
pramanas. Still the two pramanas may be considered as direct
knowledge and mference. The neat sutra is intended to dispel

such a view.
A TAIR W
Adye parokgam (11)

11 The first two (kinds of knowledge) are indirect
(knowledge).

4 means first  Adyam is that which anses from the first.
How can two be considered first’ Tt is by the real and the
figurative points of view. Sensory knowledge 1s the first from
the 1eal pomnt of view. Being next to 1it, seriptural knowledge
18 also considered the first figuratively. By the use of the dual
number, the sccondary one is also taken  The ficst and the
fust are the first two, namely sensory knowledge and seriptu-
1al kuowledge. These two arc ndirect praman s or knowledge.
How aie these indirect’ These are dependent on others. This
is mentioned later. “Sensory knowledge 1s acquired through
the senses and the mind, scriptural knowledge through the
mind.”

On the destruction -cum- subsidence of the concerned karmas,
sensory knowledge and scriptural knowledge arise in the soul
through the scnses and the mind in the presence of hight,
teaching, etc. Hence these are called indirect. And compari-
son, verbal testimony, cte. are included under these alonc.

The charactenstic marks of ndirect knowledge have been
mentioned.  All the rest constitute direct knowledge.

AR nexn
Pralyakgamanyat (12)
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12. The remaining three constitute direct (knowledge).

That which spreads or knows is the soul (akga). Tha.f..which
manifests itself in the soul on the destruction cum-subsidence
or destruction of karmas 1s direct knowledge Now clairv'oyam,
perception and ommscient peiception also arise only in the
soul. So they would also be included. No. The word ‘km?w-
ledge’ 1s supphied from the previous sutra. By that pe!‘ce.ptlon
18 excluded. Even then wroug clairvoyance arises only in the
soul. So that would be included. No, that 1s excluded as this
15 the section dealing with right knowledge. The term ‘right’
15 supphed, and knowledge is distinguished by 1t. Hence wrong
clarvoyance is excluded For 1t ascertams objects not as they
really are owing to the rse of wrong faith.  So it 18 not night
knowledge.

Now 1t 18 contended that knowledge resulting from  the
operation of the senses 18 ditect and that arising without the
functioning of the senses 1s indirect  These defimtions which
are not open to disagreement must be accepted. But 1t 1s
mmproper to say so  For, if such a view be accepted, the
authentic person would cease to be ommscient. If knowledge
ansing through the senses be con<idered direct. then there can
be no direct knowledge in the casc of the authentic person.
For he does not attain knowledge through the senses  If he
also 18 considered to derive knowledge only through the senses,
he would not be ommsciont. If 1t is contended that he derives
direct knowledge through the mund, that knowledge 1s certainly
not omniscience as 1t 15 denived through the apphcation of
the mind!. And 1t cannot be said that omniscience 15 establi-
shed by scripture, for scripture presupposes the ommiscient.
Nor can it be said that there exists transcendental pratyaksa,
the divine direct knowledge of the ascetic (yogi). For it is not
ducet knowledge, as it 15 not derived through the senses. And
direct knowledge 1s admitted to be derived from the senses.
Morcover, from the definition given of direct knowledge, it
follows that there 15 no ommscience or that the disputant is

1 The attention of the mind to several obyects simul taneously 1s
t
) 1mul ly
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compelled to give up his own position. Does this knowledge of
the ascetic cognize objects one by one or simultancously ?
If it cognizes one by one, it cannot be omniscience; for the
objects are infinite 1If 1t1s admitted that it cognizes objects
simultaneously, his statement quoted below is shattered. “Just
a8 one cognition does not know two objects, so also two cogni-
tions do not know one object.”

Or the proposition that ‘all impressions are v’ goes
to pieces. For one knowledge extending to several mstants
18 admutted, as knowing several objoects is possible only one by
one. It cannot be said that it knows simultaneously. That
which is the instant of its birth is for its benefit or reahza-
tion alone. Only after its own reahzation everything begins
to proceed in its work It is argued that knowledge is like the
lamp which does both, namely shining and illuminating objects
at the same time But the two activitics of shining and
luminating are admitted cven of the lamp only if the objects
exist for several instants. Further, since 1t 1s admitted to be
bereft of details, 1t will become void.

Pramas s has been said to be of two kinds. The first kind
18 described in detail.

afy: e an A wmadkam 1@ 0
Maih smrith samghia cinta abhinbodha wtyanarthantaram (13)

13. Sensory iti ance, I iti induc-
tion and deduction are synonyms

These are the synonyms of the knowledge mentioned first.
These arise on the destruction-cum-subsidence of karmas
which obscure sensory knowledge. And there is no activity of
these in scriptural knowledge ete. The derivations are given.
Cognizing is cof,nmon R bering is r brance. Recog-
nizing is gnition. Inductive r ing is induction. Deduc-
tive reasoning is deduction.

Other expansions which are appropriate must be under-
stood. Though the words are derived from different roots,
by the force of convention these are synonyms. For instance,
though the words Indra, Sakra, Purandara denote different
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activities, all thesc words are the names of the same person, the
husband of §aci  1f different meanings are attached to these
from the pomnt of view of their ctymological meanings, the
same may be done with regaid to the synonyms of sensory

i The led 1s that these do not trans-
gr:ss the range of consciousness arsing from the cause of des-
truction-cum-subsidence of karmas obscuring sensory know-
ledge. The torm it mdicates the vurieties or species. These
are the synonyms or names of sensory cognition. Those deno-
ted by these names are the same.

What is the cause of that /
arFrnfkzaftiag [KCH]
Tadindrizanndriyaniniitam (L)

14. That 1s caused by the senses and the mind.

‘Indati Indra’ 1 the denivation  He who 1s mvested with
fordship and wealth 1s Indra.  Here the word means the sclf.
The self 13 of the nature of knowledge When there 1s the
destruction-cum-subsidence of karmas obscuring knowledge,
the self by itseir 1s unable to know the objects. And that
which acts as the mstrument of Lknowledge for the self is the
sense-organ (zndnya). Or that, wlneh causes the knowledge of
hidden objects, 15 Lingam (sign).  That, which promotes the
knowledge of the existence of the soul which 1s subtle, is the
sonse.  For wmstance, smohe 1s the cause of the knowledge of
fire. Sundarly, the senses such as touch ete. cannot exist
without the soul. Hence by means of these the existence of
the soul 15 iferred  O1 fudra s the word denoting name
karma  That which 15 built by 1t 1s the sense (sndriya).  The
sensos of touh ete. are described later.

Anindriya, mana, antahrarana are synonyms.  Amindriya 1s
the negation of sense (ndrrva). How then can it be used to
denote the nnd which is also a sign of the soul? The nega-
tive sign ‘4’ 15 used m the sense of shght or a hittle. A quase-
sense 1s called anindriva.

s For mstance there 1s the usage anu-
darakanya.t

How is the meanmg of shght apphied 1n the case

1 Anudora literally means without 4
2 el wath o Herd y tustomach. But the phrase denotes
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of the mind ¢ These sense-organs perceive objects within a
limited range, and they last for a long time. But the mind
is not ke these Though the mind is also the sign (lingam) of
the soul, it does neither cognize objects within a limited sphere
nor remain for long. (That is mental attitude changes quickly.)

That is described as an internal sense. In investigating
good and evil and in remembrance etc., the mind is not depen-
dent on the senses. Nor is the mind seen outwardly like the
oyes etc. So it is called the internal sense.

What for is ‘that’ used ? ‘That’ 1s used for denoting sensory
knowledge. Now sensory knowledge has just been mentioned.
It is argued that a rule or an exception refers to what has
just been described. So this sutra would refer to sensory
knowledge only even without the word ‘that’. The answer is
“that’ is intended to refer to the following sutra as well as to
the previous one. That, which is referred to by the synonyms
of sensory knowledge, is caused by the senses and the mind.
And the same is of four stages. namely apprehension (mere
awareness of an object)?, speculation, judgment and retention.
Otherwise, tho synonyms such as sensory cognition would
apply to the first kind of knowledge. That, which is caused by
the senses and the mind, would refer to scriptural knowledge.
And that 1s of four stages such as apprehension and 8o on.
Thus it would lead to an undesirable conclusion.

The cause of sensory knowledge has been understood. Tts
divisions or stages ure mentioned in the next sutra.

AqRBATTTIIO RO
Avagrahcharayadharanah (15)
15. (The four divisions of sensory knowledge are) appre-
hension (sensation), ion, perceptual jud and

retention.
The first awareness of an object on the contact of the sense-
1 Avagraha 1s also rendered into English by the term ‘perception’.  But
“perception’ 1s the word gencrally used for dar$ana. Hence ‘apprehension’ is used
for avagraha, which 1s merc awareness of an object at the first glance without
understanding the detarls It may also be renderad as ‘censation’, which I think,
15 the most appropriate term to convey the exact meamng of the word avagraha,
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organ with it is apprehension (am,qrahu),‘the first stage of sen-

sory knowledge When there is the meeting of the sense-organ

and the object, 1t is apprchended or sensed. The awnrartess
of the object immediately following it is avagraha. For ins-
tance, the apprehension of white colour is avagraha. The
desire to know particulars regarding the object apprehend.ed
by avagraha 1s speculation ika) For mstance, ‘Is that white
object a cranc or a flag’  Knowing the object as it is after
ascertamning the particulars 1s judgment. By its movement up
and down and by the flapping of the wings, 1t is ascertained
that 1t 18 a crane only and not a flag. Retention 1s the cause
of its unforgetfulness For mstance, ‘This is the same crane
which I saw this morming’  These are mentioned in the sutra
1n the order in which they arise.

The subdivisions of these are given next.

AR AITHIN HATTOR g
dhakg: pranihsrtanuhtad)
16 (The subdivisions of each of these are) more, many

kinds, quick, hidden, unexpressed, lasting and their opposites.
Apprebension (sensation) and other activities are the sub-

jects under consderation. The actions with regard to these
are tioned, 1 e. those ing with many and their
opposites. Bahiu must be understood to mean hoth number
and bulk, us 1t 15 not particularized. The words denoting num-
bers are one, two, many, cte. Those denotmg bulk are much
rice, much soup, ete. Vidha denotes kinds. K$ipra means
knowing quickly. Amiksrta denotes that the entire object is
not seen, that 1s part of it 15 seen and part of 1t is hidden.
Anukta 18 what 13 nmaphed and not expressod. Dhruva is con-
tinual cognition of an object as 1t really 18. Sefara is intended
to mnelude the opposites.  Apprehension is of twelve kinds —
appreh of more, apprehe; of less, apprehension of
many kinds, apprehension of one kind, apprehension of an
object quickly, apprehension of an object slowly, apprehension
of a.‘lndden objeet, apprehension of a revealed object, appre-
hension of an mnplied object, apprehension of an expressed

Bahubah

hruvanam setaranam (16)
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object, apprehension of a lasting nature and apprehension of
& transient nature. Similarly with regard to ik and the
others also. Each of these arises in the case of each of the
five senses and the mind. The six kinds denoted by more,
many kinds and the rest arise owing to the high degree of
destruction-cum-subsidence of karmas. But it is not so in the
case of their opposites. Those denoted in the sutra are men-
tioned first because of their worth.

What is the difference between many and many kinds? In
both ‘many’ 1s common. But in the former ‘many’ applies to
the same kind of objects or things. In thelatter ‘many’ refers
to different kinds of objects or things. This 1s the difference.
What is the difference between ‘expressed’ and ‘revealed’ ?
Nihsrta means the entire object is revealed. Ukta is also the
same. But there 1s this difference. Ukfa 1s knowing by the
mstruction imparted by others. And knowing by oneself alone
is mhsrta. Another reading s ksipranihsria. It is interpreted
as follows. On hstening to a sound, someone is uncertain
whether 1t 13 that of a peacock or of an osprey. Another
knows 1t according to its nature.

What 1s the distinet: b lasting appreh and
retention /  Owing to the destruction-cum-subsidence of kar-
mas attaned by pure thought-activity, apprehension is the

same in the first, second and other instants. That is, 1t
hecomes neither less nor more. This is called lasting avagraha.
But, owing to the destruction-cum-subsidence by mixed (pure
and impure) thought-activity, the appreh is of higher or
lower degree, as t there is app ion of more,
sometimes of less, sometimes of many kinds, sometimes of one
kind. Hence it 1s called transient apprehension. But reten-
tion is the cause of unforgetfulness of what has been perceived.
Thus there is great difference hetween the two.

H

If avagraha ete. cognize more (many) ete., of what are myny
ete, the attributes ?
st

Arthasva .
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17. (These are the attributes) of substances (objects).

These four kinds of sensory knowledge relate to objects.
The object of the senses is called a substance. Apprehension
ete. arise in the case of objects characterized by the attri-
butes of many (much) ete. Now why should this be mentioned,
as many (much) etc. relate to objects alone? It 1s of course
true. But ‘of substances’ is mentioned in order to refute
the views of other schools of thought. Some say that the
senses have contact only with gualities such as colour and
that they cognize only the qualities. But this is not true.
The non-material qualities such as colour cannot be contacted
by the senses  If 1t wore so this cannot happen, ‘Colour was
seen by me, odour was smelt by me. But 1t does occur.
How does it 7 That which attains modes or that which is
attained through modes is aitha, substance (dravya). When an
object is contacted by the senses, 1t is proper to say that
colour also 15 contacted by the senses, as colour is not separate
from the object

Do these (appiehension etc ) occur in the case of all the

senses and the mind?  Or is there any difference ?
HFATEAT: hget
Vvaiijanasvavagrahah (18)

18, (There is only) apprehension of indistinct things.

Vyanganam 1s the collicbion of mdistinct sounds ete. In
the case of these there 1s apprehension.  What 1 the purpose
of this sutra? It 1s for determnation that there is apprehen-
sion only and not speculation ete. If so the word ‘only’ must
Ve included 1n the sutra. No, 1t 15 not, necessary. If a rule is
enunciated 1 a matter which 1 already established, it is
intended for the sake of certamty. Hence, without the word
‘only,” 1t becomes restrictive in meamng. Now apprehension is
the same in both cases. Then what 1s the difference between
the two? The difference between arthivagraha and vyakijang-
vagraha lies m distinct and indistimet apprehension, How? It
is as 1 the wetting of a now earthenware vessel For instance,
the new earthenware vessel does not get wet by two or bhree’
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drops of water. But, when it is moistened again and again, it
gets wet. Similarly, matter in the modes of sounds and so0 on
does not become distinct in the first two or three instants. But,
when it is apprehended agmn and agam, it becomes distinct.
I‘herefore, there is ind Pp ion prior to distinct
Distinct apprehension 18 arthavagraha. And
9peculatlon etc. do not arise from indistimet apprehension.

Does indistinct apprehension occur in the case of all tho

senses ! No.
a aygehfrganam hen
Na caksuranindriyabhyam (19)

19. Indistinct apprehension does not arise by means of the
eyes and the mind

Indistinet apprehension does not oceur in the case of the
eyes and the mind. How ¢ Tt 18 because there is no contact
m the case of these two sense-organs. The cyes perceive
without contacting an object, which is fit and which is placed
in the vicinity in proper perspective and revealed by ex-
ternal ight. Similarly. there 15 no contact between the mind
and the object. Hence, there 18 no indistinct apprehension in
the case of the sense of sight and the mind.

How 18 it ascertained that there 15 no contact in the case
of the eyes ¢ It is ascertained from the scriptures and by
inference. First from tho scriptures.

“The ears apprehend both sounds that come and do not
come in contact with these, but the eyes apprehend only colour
which does not come into contact with these In that manner
the sense-organs of smell, taste and touch apprehend smell,
tuste and touch which do and do not come into contact with
these.”

From inference also. The sense-organ of sight is one with-
out contact, for it does not apprehend an object in contact
with it. If it were onc with contact, 1t would perceive the
collyrium apphed to the eye. But it does not perceive it, so it
is a sense without contact hke the mind.

Therefore, indistinct hension is ible in the case of

g PP P
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all the sonses except the sense of sight and the mind. Distinct
apprehension obtains in the case of all the senses and the
mind.

Sensory knowledge has been described with 1ts definition
and divisions. Now 1t 1s time to define seriptural knowledge
with its divisions. .

I AT ENTEEFANT I %e
éru!am matepiiroan devanekadeada$abhedam  (20)

20 Scriptural knowledge preceded by sensory knowledge
is of two kinds, which are of twelve and many subdivisions.

Though the word $ruta 18 derived on the basis of hearng,
by traditional usage 1t pomts to a particular kmnd of know-
ledge. TFor instance the word huSala, derived from the
cutting of grass, by common currency means hale and hearty.
What 15 that particular kind of knowledge? The answer is
given in the sutra, “Semiptural knowledge 1s preceded by sen-
sory knowledge.” For 1t fulfils the validity of scriptural know-
ledge. Hence pits cam means mstrumental cause or preliminary
condition. Sensory knowledge has been desenbed. Matipivrram
means having sensory knowledge as 1ts cause  If serptural
knowledge is caused by sensorv knowledge, 1t would become
sensory knowledge. For m the world we sec that the effect
is ke the cause No, this 1s not mvanably so. Though the
pibeher 18 made by the stick and the wheel, 1t 18 not of the
nature of the stick and the wheel. Morcover, seriptural know-
ledge does not arise even i the presence of sensory knowledge.
Bven 1f there were semsory knowledge and the external
vauses of seriptural knowledge, scuptural knowledge does not
manifest :tself un the nse of powerful karmic veil of scriptural
knowledge. But. when there 18 destruction-cum-subsidence
of the karmic veil to a high degrec, then senptural knowledge
amses. Hence, sensory lmowledge 1s merely an instrumental
cause and not the efficient cause of scriptural knowledge.

Now vorbal tost y is lered beginningless and end-
less 1f it Le preceded by sensory knowledge, that proposition
falls to the ground. For that wluch has a begiuning has an
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end. Moreover it cannot be considered authoritative, as it is
created by man. But such a view is untenable. From the
general point of view of subst ete., it is idered begin-
ningless and endless. It has not been mvented by someone
at some time in some manner with great effort. But, from the
particular point of view, it has a begioning and an end. So
it is said to be preceded by sensory knowledge. For instance
the sprout presupposes the seed, but from the point of view
of the series it is beginningless and endless. Further, authority
does not consist in 1ts not being created by man. For in that
case even the teachings on theft ete., whose author’s name is
forgotten, would become authoritative. What is wrong if
direct knowledge which 1s not eternal is considered valid

It 15 contended that 1t 13 not proper to say that scriptural
knowledge 1s preceded by sensory knowledge, as both kinds of
knowledge arise simultaneously on the manifestation of the
first right behef. But it 1s not true. For the rightness of
knowledge 1s the 1esult of right faith. But the realization of
the two 1s in succession. Hence, it 13 establisbed that 1t is
proceded by sensory knowledge *

Again, 1t 15 contended that the detimtion of seriptural know-
ledge is vitiated by the fallacy of non-pervasiveness. For
scriptural knowledge 1s preceded by scriptural knowledge also.
It is as follows. Some persou perceives thmuéh his ears sound

lecul g of posed of words, which in
turn are composed of letters. This is sensory knowledge. Next
ho derives the first $/f« knowledge of the meaning of the
word ‘jar’. Then, if he gets hints of the function of the jar,

1 At the starting-point of the fist nght belief, the wrong sensory
knowledge and the wrong scriptural knowledge are turned 16to right knowledge.
Thus the rightness of these two kinds of knowledge 1s derived from right behef.
But i origin scriptural knowledge 1s preceded by scnsory knowledge. Though
the flame of 4 candle and the light cnutted by the flame are produced at the
same time, the flame 1s spoken of as the cause of the light Similarly with regard
to right belief and right knowledge It 1s right faith that imparts this characte-
ristic of rightaess to sensory knowledge and scriptural knowledge, which prior
to the birth of 11ght faith have originated in succession. Even though night fasth
and night knowledge originate simultancously, still night faith s the cause of the
rightness of knowledge as 1n the casc of the flame and the light.
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with the knowledge of the jar, he acquires the second know-
ledge of the function of the jar such as storing water ete.
Then scriptural knowledge ($ruta) 15 preceded by scriptural
knowledge (§ruta). Again, some person percerves the objects of
the sonses such as fire, which 1s sensory knowledge. Then he
acquires the first scriptural knowledge of objects such as
smoke. If he acquires the knowledge of the concomitant con-
nexion of smoke and fire. then he mfers fire from smoke. Then
also $rufa knowledge 1s caused by $ruta knowledge. There is
nothing wrong mit  That also s figuratively spoken of as
caused by scusory knowledge. Besides, $ruta also is somehow
considered sensory knowledge, as 1t 1s necessarily preceded by
sensory knowledge.!

The word kmnds 1s added to every number—two kinds, many
kinds and twelve kinds. Furst the two divisions of the serip-
tures are the works outside the original canon and those with-
in the ongimal canon  The non-canonical works are of many
kinds such as Dafavatkaliva, Uttaradhyayana. The canomcal
works are twelve. dcaia, Sityakrta, Sthana, Samavaya, Vyakhya-
prajiiapts, Jhatrdhamakatha, Upasakadhyavana, Antakrdda$a,
Anuttaraupapadikadada, Pradnacyakarana, Vipikasitra and
Drstiiada.  Dypstwada is of five divisions— Parikarma, Sttra,
Prathamanuyoga, Pureagate and C@hka. Poreagata 18 of
fourteen sections—Utpadu pliveu, Agravaniya, Virvanu pravada,
Astinashipravada, Jhanapravada, Salvapravada, Almapravada,
Karmapravada, Pratyakhyananamadheya, Vidyanupravada,
Kalyananamadheya, Pranardva, KrivaviSala and Lokabindu-
sara.

1 Somcone listens to the word ¢ jar* composed of the letters (sounds)
3@ and 1, and the knowledg. produced wn the person 1s sensory knowledge.
Similaly, he learns the meaning of jar from the word * jar*, which is scriptural
hnowledge  After this, he ascertains the function of the jar such as storing
water, which 1s also ~uiptural knowledge  Thus scriptural Knowledge 1s pro-
duced by another sctipfural knowledge

In the samc manner, someone sees snioke and attawns sensory know-
ledge of <moke And sccing smoke, he mfes fire from his knowledge of the
concomitant connection of smoke and fire This 1s scriptural knowledge. Agan,
trom this scriptural knowledge, he learns that fire burns and so on, which 1
also scriptural knowledge  Thus seriptural knowledge originates fiom ’wnmuml
Anowledge also
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Thus verbal testimony is of two, several and twelve kinds.
What is the basis of the distinction?

The distinction is based on the kinds of teachers. The
teachers are of three kinds, namely the Omniscient Tirthati-
kara, his disciples ($ruta kevalis) and the later preceptors
(Acaryas). The scriptures were really taught by the Omnisci-
ent Tirtharmkara, gifted with perfect knowledge of unimagi-
nable power and splendour. The Lord is free from all kinds of
impurities and is possessed of direct and perfect knowledge.
Hence His word is authoritative. The Lord’s chief disciples
called Ganadharas gifted with vast knowledge recollect the
import of the Lord’s teachings and compose works called
angas and piirvas. These are also authoritative, as these are
only interpretations of the word of the Lord. Later on shorter
works such as DaSavaikalika are written by the later pre-
ceptors to benefit their disciples, whose lives are shorter and
whose intellect and energy are less potent owing to the nature
of the times. These also constitute valid knowledge, as these
are in fact the same as the aigas and pirvas in a condensed
form, just as the water of the Milky Ocean taken in a jar.

Indirect knowledge has been expounded. Direct knowledge
must be described now. Direct knowledge is the knowledge
perceived dircetly by the soul in a vivid manner without the
intermediary of the senses or the scriptures. This is of two
kinds, direct knowledge of a part of reality and direct knowledge
embracing the entire reality. .lvadh (clairvoyance) and manah-
paryaya (telepathy) belong to the first variety, and perfect
knowledge is of the second variety of direct knowledge. The
first of these three kinds of direct knowledge, namely avadh:,
is described first. Avadhi is of two kinds according to the
nature of its origin. The first is due to birth, and the second
owes its origin to destruction-cum-subsidence of the particular

karmic veil. .
S saRETRT [t

Bhavapratyayo avadhirdevanirakanam (21)
2t. Clairvoyance (avadhi) based on birth is possessed by
celestial and infernal beings.
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1t is said ‘state’. What is state? The mode of a soul is
the state of existence caused by the hfe and name karmas.
Pratyaya meaus cause. That, which has the state of existence
for its cause or origin, is possessed by devas and infernal beings.
1n that case there would be no destruction-cum-subsidence of
the karmic veil n this type of clairvoyance. No, it is not so.
In the case of these beings, the karmic veil disappears and
subsides along with then state of being. So the state of being
is mentioned as the mamn cause  Burds fly by instinct (inborn
tendency) and not because of teaching. So also clairvoyance
arises in these beings not because of any special merit such as
observance of vows or restiaint, but by reason of their state
of existence. The state of existence hemng common to all,
1t would mean that all are endowed with the same degree of
clairvoyance.

But differences in the degree of this knowledge possessed
by these beings are admitted. Though the beings in heaven
and hell are mentioned in general, only those endowed with
night faith among them are implied. This is clear from the
term wiadhi used in the sutra. 1In the case of wrong behevers
1t is called (1hhunga (erroneous clairvoyanece), as it is vitiated
by their misbelief.  The degiees of clairvoyance among them
must be ascertamed from the scriptures

If clairvoyance based on hirth anses m celestial and infernal
beings, m whom does clairvoyance of destruction-cum-subsi-
dence arise ?

wnflE: v o n=RN
Ksavopalamanimitiah sadvikalpah Sesinam (22)

22. Clairvoyance from destruction-cum-subsidence (i.e.
arising on the lifting of the veil) is of six kinds. It is acquired
by the rest (namely human beings and animals).

When there 15 no rise of totally obscuring intensity-clairvo-
yance-covermg hatma, but there is rise of partially obscuring
intensity-clarrvoyance-covering karmas, that state is called
destruction.  Where these karmas do not attain to the stage
of rise but are merely exictent, that state 18 called subsidence
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or quiescence. That which arises owing to thesa two causes
is called clairvoy of destructi id This
must be understood to occur in the case of the rest. Who are
the rest ? The rest are human beings and animals. Even
among them i1t must be understood to arise only in the case of
those who have the necessary capacity That capacity is not
present in those, who are without minds and who have not
ttained pletion (full develop ). And even among
those with minds and completion, it does not arise in all. If
80 in whom does it arise ? It arises in the case of those, in
whom right faith etc. are present, and in whom the concerned
karmas are quiescont or destroyed Though clairvoyance
arises owing to destruction-cum-subsidence in all cases, the
specific mention of ‘owing to destruction-cum-subsidence’ is
ntended for determination, namely depending on destruction-
cum-subsidence only and not on the state of existence or birth.
This clairvoyance is of six kinds. These are called anugam:,
ananugimi, vardhamina, hiyamana, avasthila, and anavasthiia
(accompanying, unaccompanymg, increasing, decreasing,
steady and unsteady) according to thewr characteristics.

Just as light accompanies the sun, the first kind accompanies
the individual possessing 1t wherever he goes, The second kind
does not accompany the individual. It passes away there itself
like the reply given to the guestion of an indifferent person.
The third varety develops rapidly hke the fire in the forest
caused by friction, which spreads rapidly by means of dried
leaves and fucl. It develops fiom 1its ongmal degree up to
the extent of innumerable umverses, owing to the purity of
right faith etc. of the individual. The fourth variety decrcases
up to a vory small fraction of an ungula (a very small measure)
from 1ts origmal degree, owing to the decline of right faith
and the consequent mcrease of impure thoughts. The fifth
type neither decreases nor increascs. It 1s like tho mole. It
is steadfast at the same level at which 1t originates, as right
faith etc. continue in the same condition. It is so till death
or till the attainment of omniscience. The sixth type is un-
steady like the waves caused by tho wind. It develops as well as

5
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deteriorates in accordance with the growth or decline of right
faith etc. Thus clairvoyance 1s of six kinds.

Clairvoyance has been explained in this way. Now telepathy
should be described. Hence, with the intention of giving out
its definition as well as its subdivisions, the author composes
the next sutra. R

ARQTT: [yl
Rywm pulumati manahparvayal (23)

23. Ryumatt “and 1 pulamaly are the two kinds of telepathy
(mu11alipar_1'u)‘a).

Ryu means produced and straight. Whereby is it produced ?
1t is produced by the knowledge of objects of speech, body
and mind located n the minds of others. He who has straight
telepathy 1s called 7yumati. 11 pula oeans not produced and
curved or winding. How 1s 1t not produced ? It 1s not pro-
duced by the knowledge of objects of speech, body and mind
in the mnds of others, He who has complex telepathy is
called w pulamats  Rpuiipwamaii 15 the compound formed of
the two terms. Smce one woird mals 15 sufticient, it is not
repeated in the sutra.  Otherwise first a compound of ryu and
vipula is formed—sjuipule ' Those who have rjuwi pule mati
are »jum pulamali®.

This telepathy is of two kinds—juwmati and v pulamatr.
Now that the divisions of telepathy have been mentioned, 1t
must be defincd. Telepathy is that knowledge which knows
the objects thought of by the munds of others, owing to the
destruction-eum-subsidence of energy-obstructing and tele-
pathy-obscuring karmas wnd depending on the attainment of
name karmas of hmbs and mmor hmbs [ 1t be argued that
it 1s only perception, 1t has been 1efuted already. The mind
is merely for reference s the background The object located
in the mind of another 1s ascertamed by this knowledge. So
the mnd 1s intended only as a background.

Of these two vareties, rjumazs can extend from the mini-
mum of two or three births of oneself and others up to a

t Then the sccond compound 1s formed by combining this with mati.
# These are two diffierent tvaes of compounds 1n Sanskrit
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maximum of seven or eight past or future births. It can
extend m space from one krc§a (two mles) up to one yojana
(eight miles) but not beyond 1t. The latter (vipulamats) can
extend from seven or eight births up to innumerable births in
the past and in the future. In space 1t can extend from one
yojana up to the entire abode of human beings (i. e. up to the
mountain range of Manus tiara) and not beyond that limit.

Other particulurs regarding these are described next.
Reeaafaaranat afzim: e
1 duddhyapratpatabhvam tadvibesah (24)

24. The differences between the two are due to purity and
infallibility.

The state of the soul on the destiuction-cam-subsidence of
the karmic veil covering telepathy 1s purity. Pratipatanam is
fall (pravpata). No praipala 1s apratpais. Apralipata is
absence of fall. An ascetic, whose karmic veil has only sub-
sided but has not been completely removed, sc falls
from his spinitual height n the presence of powerful conduct-
deluding karmas. But such a fall does not occur in the case
of an ascetic whose conduct-deluding karmas have been
completely destroyed. And the excellence of telepathy depends
upon purity and absence of fall. First with regard to purity.
Vipulamats is purer than rjumat. with regard to the object
(subject matter), space, time and nature or condition. How ?

The infimtesimal! part of karmic matter ascertamned by
perfect clairvoyance 18 the province of rjumati. And the
infimtesimal part of what is known to 7jumal: is within the
reach of mpulamats. Thus the latter knows the mfinitesimal
part of infinitesimal. Its purity with regard to object, space and
time has been mentioned. 1ts purity with regard to nature
or condition must also be understood from the more subtle or
minute forms of matter that come within 1bs range, as it is
acec ied by purity 1 from greater destruction-cum-
subsidence of karmas It 1 also superior owing to the absence
of fall or deterioration, as 1ts possessor belongs to the ascend-

1 This term is used in the sense of one /infinite.




36 DISTINCTION BETWEEN TELEPATHY AND CLAIRVOYANOE

mg order of spintuabty. Rywnaly undergoes downfall or
or 15 of the d ding order of

deterioration. as 1ts [
spirituality owing to the rise of passions.

Tf these are the difforences between tho two kinds of tele-
pathy, what are the differences between telopathy and clair-
voyance

FrasaRfmavisatima:aaaat ]
12 duddinkserraseamicisayebive aeadlumarahparyayay b (35)

25 Telepathy (manakpiryava) and clairvoyance (avadhi)
differ with regard to purity, space, knower and objects.

Purity means clearness Space 1s the place where the objocts
known are present. Kunower 1s the possessor. [igaya is the
object known. With regard to these telepathy s purer than
clarrvoyance.  How 15167 [t 1s heeruse 1bs range is subtle
matter. Space has been dealt with. The range of subject
matter is dealt with later ere the subject of discussion is
the possessor. [t amsosin the case of ascetics possessed of
high conduet, shat 1» Irom the scventh stage of perfection
of vows to the twelfth stage of destroyed delusion. Even
among these ascetics, 1t arses only n those who advance
spiritually higher and lugher and not w those who go down
spirtually.  And even among them it manifests itself only in
those ascetics who possess one or more of the seven extra-
ordimary powers (rddhis). Stillnot all of them. but only a few
of them, attain telepathy. Thus the distinction of the posses-
sor or spiritual disapline (self-control) 1v mentioned in the
sutra. Clairvoyance, on the other hand, can be possessed by
devas, mfernal bemngs, human bengs and animals. Hence
these duffer alxo because of distinctions between the possessors.

Now it 15 time to define ommscience. But, passing that
over, the 1auge of subject matter of knowledge 1s discussed.
Why 15 1t ¢ Tt is hecause that (1. e. the defimtion of omni-
science) 1s discussed 1 the last chapter under the sutra, ‘On
the destruction of the deluding karmas and the destruction of
knowledge- and pereeption-obseuring karmas and obstructive
karmas, perfect knowledye 18 mamfested ’
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If 50, let the scope of the first two types of knowledge be

mentioned.
ATl gevaaduaiay N

'Ilulz&ru{m'urmbzuulhJ dravvesnusarvaparyayesu  (26)

26. The range of sensory knowledge and scriptural know-
ledge extends to all the six substances but not to all their
modes.

Niband. means ng or umting. With what?
With objects. Then the word objects must be mncluded in the
sutra. No, 1t 18 not necessary to imclude 1t. For 1t is imphed
from 1ts mention in tho previous sutra. The case changes
according to meaning. Hence 1t is added to the sixth case
ending of the possessive.

Dravyesu 15 m the plural m order to nclude all the six
substances—the soul, the medium of motion, the medium of
rest, time, space and matter. “Isarvaparvayesu' 1 intonded
to qualify drazvesu. Theso substances form the subject matter
of perceptual cogmtion and scriptural knowledge, only with
reference to some of their modes and not all their infinite modes.
Now 1t 1s contended how perceptual cogmtion can cogmize
non-material substances such as the medium of motion, the
medium of rest, which are beyond the ken of the senses.
Therefore, 1t is wrong to say that perceptual cogmtion cogmazes
all the substances No, there 15 nothing wrong 1n this. There
m the internal sense. With the help of this and on the destruc-

bsidence of quasi ring karmas, appre-
henslon ete. ariso. Therefore, scriptural knowledge preceded
by these ascertains what is proper for it.

What is the scope of clairvoyance described next.
e : [N
Rapisvavadhch (27)
27, (The scope) of clairvoyance is that which has form.
The range or subject matter 1s supplied. By the torm riips
forms of matter and embodied souls are included. It is laid
down that the scope of clairvoyance is restricted to matter only
and does not extend to non-material substances. Even with
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regard to mattet, the range of clairvoyance 1s limited to certain
modes alone according to 1ty potency and does not extend
to all modes of matter. In order to detormine this
“asarcaparvayes’ s supplied.

What 15 the scope of telepathy ¢

AZFAAAN AT nRe
Tadwrantadhage manahparyavasya (28)

28 The scope of telepathy is the infinitesimal part of the
matter ascertained by clairyvoyance

Telepathy ascertams the mfinitesimal part of the matter
ascertamed hy the lnghest elairvoyance (sarcavadhs)

What is the 1ange of omnisaence mentioned Jast ?

gazEAatIy e [IEAN]
Sarvadid e parvavesd ke alas v (29)

29 Ommscience (fecala (fene) extends to all entities
(substances) and all their medes simultaneously.
Digevan awd pooya yal ave div yapar yayak The attubutive
sz 1n added 1o cach—sariesit draivest, saroei parvayesu.
Tust the souls are intinite tunes mlimte. The forms of matter
e still wote wfimte trmes nfunte Atoms and molecules
ate the divisions of matter.  The medium of motion, the
medmm of 105t aud space we three sabstances.  Tume 1s
mnumerable  The modes of each vl these, extending through
the past. the present and the future, are mfinite times mfimte.
And there s nothing, erther substance or mode, which does
B0t come Within the puview of owmiscience. 1t 1s mentioned
that all substances and all modes come withim 1bs purview in
order to mdiwate the boundless virtue of ommscience.

The range of percoptual coenition ete, has been describod.
But 1t has not heen mentioned how yuany kinds of knowledge

Ansme from ther mstiumental causes can dwell simultano-
ously 1n one soul.

oFAR i R e [IELN
Ehading baarvau Ve sdpadebasminnicatusbhyah - (30)
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30. From one up to four kinds of knowledge can be posses-
sed simultaneously by a single soul.

Eka denotes number. Ad: means beginning. Ekads means
beginning with one. Bhajyan: means can be possessed.
Simultaneously by one soul or living being. Up to how many ?
Up to four. In any one particular soul there can exist simul-
taneously from one up to four kinds of knowledge. That is, one
can possess either one or two or three or four of these just
described or expounded, but not above four. For instance one
is omniscience. And the other kinds of knowledge arising from
destruction-cum-subsidence do not subsist simultaneously
along with omniscience attained on the total destruction
of the vell'. The two that can subsist simultaneously in the
same person are sensory knowledge and seriptural knowledge.
The three are sensory knowledge, scriptural knowledge and
clairvoyance or telepathy. Sensory knowledge, scriptural
knowledge, clarvoyance and telepathy are the four that can
subsist simultaneously 1n a single soul.  All the five kinds of
knowledge cannot subsist together, as ommiscienco stands alono
by 1tself without any assistunce.

Aro all these called by the name of knowledge alone or by

any other also ?
AR Aems I3
Matidrutavedhayo v parvavadea (31)

31. Sensory knowledge, scriptural knowledge and clair-
voyance may also be erroneous knowledge.

Viparyaya means false. How1s1t? Tt is because this 1s
the section of right knowledge, ('« means also, that is wrong
as well as right. Why are thesc wrong? These are wrong
because these co-exist in the soul with wrong belief. 1t is
similar to the milk kept in a bitter gourd. Now the taste of
the milk becomes different on account of the defect of the
receptacle in which it is kept But there 13 no crror in the
ascertainment of objects by wrong sensory knowledge ete.

1 In fact, i the presence of this onc, which 1s perfect knowledge, there
15 1o need for the other kinds of impefect knowledge.

.
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For instance, just as the person of right faith perceives
form. colour and so on, so also does the person of wrong faith.
Just as the person of right faith ascertains form, colour, ete.
through scriptural knowledge and represents these accordingly,
s0 also does the person of wrong attitude through wrong
seriptural knowledge. And just as the man of right attitude
ascertamns matter through clairvoyance, so also does the man
of wrong attitude through erroneous clairvoyance.

In this connection the author points out as follows.

ARSI G, naR N
Sadasatoraviesadyadrechopalabdherunmatiavat - (32)

32. Owing to lack of discrimination between the real and
the unreal, wrong knowledge is whimsical as that of a lunatic.

Sat 15 what exists, asaf is what does not exist  Knowledge
becomes wrong when these are apprehended by chance with-
out discrimination  Sometimes, owing to the operation of
wrong behef, when colour etc. arc present, these are appre-
hended as not present  When these are not present, they are
apprehended as present.  Sometimes, what exists is appre-
hended as existing, and what does not exist is apprehended
as non-existing. For stance the person, whose mind is upset
due to disturbed bile, mdiscrimimately considers the mother
as the wife and the wife as the mother Sometimes, he also
considers the wother a« the mother only and the wife as the
wife only according to s whims.  Even the latter is not true
knowledge (15 1t 1s only acudental and not dseriminatory).
Smmlarly, ervor arses m tho case of sensory knowledge etc. in
ascertammg <hape, colout, cte of things.  For instance, it 1s
as follows.  The wiong attibude in a being produces errors of
threo Junds—viz ot cause, of difference and identity and of
nature—even when colour cte. are apprehended. First, as
regards crrors of cause, some say that the cause of colour etc.
is one, non-material and permanent Others consider that
the atoms which constitute carth, water, fire and air are of
different classes, poss ing four quahties, three lities, two

The atoms of one

qualitics and one quality 1cspectiyely.
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class produce things belonging to the same class. Others say
that earth, water, fire and air are four elements, characterized
by the qualities of colour, odour, taste and touch. The collec-
tion of these constitutes only one type of atom called astaka
(one whole having eight parts). Some others state that diffe-
rent olasses of atoms such as earth, water, fire and air,
characterized by qualities of hardness, fluidity, heat and move-
ment respectively, produce the objects in the world. The mis-
takes of indentity and difference are as follows. For instance,
some consider that the cause and effect are entirely different
or identical. Mistakes in the nature of things are illustrated
next. Colour etc. are without particulars. Colour ete. exist
or do not exist. It 1s knowledge that takes the form of
colour ete. But there is no other object which is the sub-
stratum of colour etc. Similarly, owing to the rise of wrong
behef, others also give expression to other figments of imagi-
nation, which contradict sensory knowledge and inforence, and
induce belief also in them. Therefore, these are wrong sensory
knowledge, wrong scriptural knowledge and erroneous clair-
voyance. But right belief promotes conviction in substances
ascertained as they truly are. Therefore, these become sensory
knowledge, scmptural knowledge and clairvoyance.

The two kinds of pramiana have been described. The partial
views or standpoints or aspects of pramana are called nayas.
And these must be described next.

TR EA R T W 3
Nar havvavaharazjusi bd. b
ridharvambhita nayah (38)

33. The figurative, the synthetic, the analytic, the straight,
the verbalistic, the conventional and the specific are the stand-
points.

The general and specific definitions of these must be given.
First the general definition. Objeots possess many characteris-
tics. Naya is the device which is capable of determining truly
one of the several characteristics of an object (without con-
tradiction) from a particular point of view. It is of two kinds,

6
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namely statements which refer to general attributes of a
substance and those which refer to the constantly changing
conditions or modes of a substance. Dravya means general
or common, a general rule or conformity. That which has
these for its object is the general standpoint (dravyarthika
naya). Paryaya means particular, an exception or exclusion,
That which has these for its object is the standpoint of modi-
fications (paryayartiuka naya)

Their specific defimtions are given now. The figurative
standpoint (naigama nava) takes into account the purpose or
intention of something which is not accomplished. For
instance, a person who goes equipped with an axe is asked by
someone for what purpose he 1s gomng. The person replies that
he goes to fetch a wooden measure. But at that time the
wooden measure 18 not present. The reference to the wooden
measure is based on the mere intention to make it. Similarly,
one is engaged in fetching fuel, water, eto. He is asked by
another what he does. The former replies that he cooks food.
But he is not actually cooking food He is only engaged in
activity which will ultimately result m cooking food Similarly,
such instances of general custom, according to which the
intention alone is referred to as tho hasis of an unaccomplished
thing, form the subject matter of the figurative standpoint.

The synthetic standpoint s that which comprehends several
different modes under one common head through their
belonging to the same class  For instance, existence (being),
substance. jar, etc. When we speak of existence, all substances
characterized by the word existence or its knowledge, and
mferred from the sign connecting tho word with the idea
or knowledge, are grouped on the basis of existence 1n one class
without distinction. Even if the word ‘dravys’ be mentioned,
the soul, the non-soul, ete. and their subdivisions are grouped
together under 1t. as all these fulfil the definition of substance
as that which attains 1ts modes. Similarly, even if the word
‘74" be mentioned, 1t mcludes all jars which are inferred from
the sign, which accompanies the 1dea of jar or the word jar.
Tn the same manner, oth. . things also are the subject matter
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of the synthetic point of view.

The division of reality or objects comprehended by the
synthetic viewpoint in accordance with the rule is the analytic
standpoint. What is the rule? The rule is that the analysis
or division into subclasses proceeds in the order of succession.
It is as follows. That, which is comprehended as existence by
the all-synthetic view, without reference to the particular
objects, is not conducive to the ways of the world. Hence the
analytic standpoint is sought. That which exists is either a
substance or an attribute. Social intercourse is not possible
even by substance taken from the synthetic standpoint, irres-
pective of the subdivisions of soul and non-soul. Further, soul
and non-soul synthetically taken do not conduce to worldly
occupations. Hence they are further subdivided into devas,
infernal beings, etc. and jar etc., resorting to the analytic point
of view. This standpoint operates up to the limit beyond
which there can be no further division into subclasses.

That, which takes into account the straight (present) condi-
tion, is the straight (direct) viewpoint. This viewpoint leaves
out the things of the past and the future and comprehends
the objects that remain in the present, as no practical purpose
can be served by things past and things unborn. Tt confines
itself to the present moment. It comprehends only the mode
of the present moment. It is contended whether it would not
violate the ways of the world. No. Only the object of this
viewpoint is indicated here. The intercourse of the world is
promoted by the aggregate of all the viewpoints.

The verbal viewpoint is intent on removing the anomalies
or irregularities with regard to gender, number, case, etc. For
instance irregularities of gender—pusyah, taraka and naksa-
tram are of different genders. Yet these are used as substi-
tutes. Irregularities of number are as follows. Jalam apak,
varga riuk, @mra vanam, varand nagavam  In these pairs of
words, one is singular and the other plural. The usage of
these as noun and attributive is anomaly of number. ‘Sena
parvatamadhivasaty’t is an anomaly of case. Here, instead of

1 The army 1s on the mountain
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the seventh locative case, the second accusative case is used.
Irregularity of person— Eh: manye rathena yasyast, na hi
yasyast, yataste pria Here, the first person manye (I think) is
used instead of the second person manyese (you think) and
the second person yirsvas: (you will) instead of the first person
yasyam (I will)."

Anomaly of time—Vidvadrsia asya puiro jamta.* Here,
what is to happen m the future is spoken of as having hap-
pened. Irregularities in the use of prepositions—santisthalc,
pratigthate cowmaly, uparamate.  Qwing to the prepositional
prefixes, tho first two parasmarpada verbs take the @imanepada
endings, and the latter two parasmaipada endings Though
such usage prevails by convention or custom, yet the
verbal wiewpomt considers it improper, as such irregularities
should not be rmixed together. If this is opposed to what is
universally current, let it be so. Here truth 1s investigated.
Medical treatment (medicine) does not satisfy the whimsies
of the patient.

As 1t consists of forsaking several meamngs, it is called
sumnbhuriidha  Simce 1t gives up the several meanings and
bocomes current in one important sense, it is called conven-
tional For mnstance, the word ‘gau’ is used m several sonses
such as speech, Still by convention it has come to denote the
cow. Or words are employed 1n order to convey knowledge of
the objeots. That being so. from every word arises knowledge
of one particular object. Hence it is useless to employ syno-
nyms If there 1s change n the word, there must be change in
the meaning also. Therefore, every change of word must be
accompanied by a chunge of meamng. Thus, as 1t abandons
scveral meanings, 1t 1s called s, bhiritdha naya  For inst: c s

1 According 10 the forms of the verbs used, the meaning 15, * Come, T
think that you: will go by car, but you will not ro  Your father 1s gone by car.”
But the meaning wtended 1, *Come, you think that 1 will 8o by car, but 1 will
not g0 Your father is gone by car’ Here mstead of the second person
manyas, the first person manys 15 used And instead of the first person ydsyam:
the second person yasyasi 1s used  Hence these ate irregularities of person

¢ Irecgularity of ime A son who has seen the world will be born to

Jum ' Here, what will take place in the future (1, ¢
3 . €, sceing the world) 1s spoken
of as having taken place 1n the past ¢ )10




THE STANDFPOINTS AND THE WAY TO RIGHT FAITH 45

since Indra, $akra and Purandara are three words, these must
have three meanings. For instance, /ndra means one who is
endowed with authority (to command) and supremacy. S$akra
means the strong one. Purandara means one who destroys
cities. Similarly with regard to all words. Or where it
develops, there it becomes current because of its importance.
Hence it is called samabhiriitha. For mstance, ‘Where do you
reside ' The reply is, ‘I reside 1n myself.” Why ? It is because
one substance cannot reside in another. If, on the other hand,
one thing can reside i another. then therc would be know-
ledge and colour in the sky.

That which determines or ascertains an object as it is m its
present state or mode 1s called evambhiifa naya or actual stand-
point. According to this standpoint, a word should be used to
denote an object, only when 1t 18 in the state which the word
connotes. When he 1ssues commands, then only is he lord
(Indra). And at that time he is nerther consecrator nor wor-
shipper. Only when it goes it is cow, and not when it stands
still or lies down. Or that, which determines a soul by its
present mode of knowledge, is the actual standpoint. For
example, the soul which cogmzes Indra is Indra, and that
which cognizes fire is fire.

The seven standpoints have been desciibed. These are suc-
cesswoly of finer scope or smaller extent, and the succeeding
t is dependent on the one preceding it. Hence the
order in which these are mentioned in the sutra. Thus, each
of the seven standpoints is of greater range than and contrary
to the succeeding one, and is of smaller extent than and is
agreeable to the preceding one. And from the point of view
of the infinite characteristics of a substance, the standpoints
are of numerous aubd:vxsmns Bemng of primary and secondary
importance these are nterdependent, and the har
combination of these paves the way to nght faith. These are
like the cotton threads which, when mnterwoven in the proper
form, wards off cold and provides comfort to the body in the
form of cloth. But, if each of these threads becomes indepen-
dent and separate, these cannot serve that purpose.
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It is contended that the example of threads is an uneven
one. For threads etc. even when independent produce some
kind of effect. Indeed, therc 1s some kind of thread which
protects the skin. And one bark of a tree can bind things.
But the standpoints, when they become independent, cannot
promote even a little of right faith. This contention is not
valid. For the critic has not understood the meaning intended.
Our view 15 cniticized by others without understanding our
meaning. We have said that there is no effect of cloth in the
case of independent threads. And what has been adduced
is not the effect of cloth. What 1s 1t then ? It is the effect of
threads. And the offect of threads too is absent in threads,
which are independent of the parts that compose them. Hence
our proposition 1s established.

Again, it 1s observed that the cffect of cloth ete. is present
potentially in threads cte. Similarly the standpoints, which
are independent 1 thought or word, can produce right behef
being assisted by necessary means. Thus they possess that
potentuality, and the example 1s therefore apt.



CHAPTER II
THE CATEGORY OF THE LIVING

What is the nature of the soul, which is the first of the
objects of right faith ?
sltazfremit st R shaer
FrEigREaR R wen
Aupadamikakgayikan bhavaw mibrabea jivasya
tat dayikaparinamkan ca 1)

1. The distinctive characteristics of the soul are the dis-
positions (thought-activities) arising from subsidence, des-
truction, destruction-cum-subsidence of karmas, the rise of
karmas and the inherent nature or capacity of the soul.

Just as the mud in water settles down when clearing nuts
are put into 1t, so also the karmic matter does not manifest
its power in the soul due to causes (i. e. the disposition of the
soul). This is called subsid Ksaya s plete removal
of the mud. For instance, the same clear water is poured
into another vessel, and it is completely free from mud.
Similarly, the entire removal of karmic matter is destruction.
The third state is a mixed state of destruction-cum-subsidence,
a8 in the case of the water, which, owing to the presence of
clearing nuts, is clear and muddy in different parts of the ves-
sel. The fruition of karmas in the presence of things and so
on is rise. The essential nature of the soul irrespective of
karmic matter is the capacity inherent in the soul. That,
which has subsidence as its object or cause, is subsidential.
Similarly with regard to destructional, destruction-cum-subsi-
dential, rising and inherent. These five dispositi are the
distinctive characteristics of the soul.

The subject under consideration is right belief. And among
the three kinds of right belief, that of subsidence is attained
first by every soul. So it is mentioned first. The opposite of
subsidence is destruction. Besides, among the non-liberated
souls, the right believers of this type are innumerable times
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moro in number than those of the first type, namely subsiden-
tial.  So 1t is mentioned next. The mixed disposition is men-
tioned next. as 1t consists of both, Besides, the right believers
of this third type are innumerable times more in number
than the other two classes. The dispositions due to the rise
of karmas and the nature inherent in the soul are mentioned
at the ond, as these are infinite times more than all the others.

1t 18 contended that the entire sutra should be in the form
of a single compound. ‘Aupabamikakgdyikamidrandayska-
pannamkiah ' If 1t were so there is no need to use ca twice.
But it should not be considered thus. For mzéra would then
mean another characteristic which is different from subsidence
and destruction. In the present form of the sutra, by the
use of (a both subsidence and destruction are drawn together.
If so ksayopaSamika 1tself should be used. No. 1t would be
long-windedness The mixed state is mentioned in the mddle
as 1t has reference to both. The subsidential and the destruc-
tonal dispositions anse only 1n the case of the potential souls,
namely those with capacity for emancipation. But the third
mixed state arises in the case of the non-potential souls also,
namely those ncapable of attaining salvation. And this with
the last two auses i the potential souls also.

Now nature or disposition ( statativam ) must take the gender
and number of the word #haras  But (uttvam does not give
up its own gender and number. One’s own disposition is
svalallvam.

Now, have these cispositions or characteristics of a single
soul subdivisions are nut? VYes, these have subdivisions, If

s0 let these subdivisions be montioned.
o S o

e 70 TARFAR W]
Dewnavastadalakaim$ i tnbheda vathakramam  (2)

.2 (These are of) two, nine, eighteen, twenty-one and three
kinds respectively.

According to the ways of forming compounds in Sanskrit,
the sutra can be taken i two ways. The dispositions (bhivas)
ansing from sabsidence ete. are of two, nine, eighteen, twenty-
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one and three kinds respectively. The change of case isin
accordance with the meaning. Or those which have two, nine,
eighteen, twenty-one and three subdivisions respechvely are
the five disposi Yathak means resp ly.

The characteristics of the soul arising from subsidence are
of two kinds. Those arising from destruction are of nine
kinds. Those arising from destruction-cum-subsidence are of
eighteen kinds. Those arising on the fruition of karmas are
of twenty-one kinds. Those that are inherent in the soul
without the influence of karmas are three.

What are the two kinds of characteristics arising from

Aubsidence ?
nz
Samyaktvacaritre (3)

3. (The two kinds are) right belief and conduct.

Right belief and right conduct have been explained already.
How are these subsid 1? Conduct-deluding karmas are of
two kinds, namely the passions and the quasi-passi Therein
the passions, which lead to endless worldly existence, are four—
anger, pride, deceitfulness and greed. The three kinds of
faith-deluding karmas are samyakiva (slightly clouding right
belief), mithyatva (wrong beliet), and samyakmithyatva (mixed
right and wrong behef). When these seven subtypes of karmas
subside, right belief of subsidence arises

How can karmas subside i the case of the cternal mis-
believer subject to passions arising from karmas? It is on
the basis of the attainment of the stages of purification such
as favourable opportunity and time. First with regard to the
attainment of favourable time. The worthy soul (with capa-
city for emancipation) bound by karmas becomes capable of
attaining the first stage of right belief, when there is the
residue of time known as half the time of whirling-round mat-
ter (ardha pudgala parivarttuna). But he is not capable of
attaining any higher stage of right belief, when there is half
the time of whirling-round matter.

This is the first attainment of favourable time. The second
attainment of favourable time 18 with regard to the duration

7
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of karmas. The first stage of right belief is not attained,
when the duration of karmas is cither at the maximum or at
the minimum. If so, when is 1t attained ? The fitness for the
first stage of right belief is attained, when the soul binds
karmas of less than kotikofi sigaropama duration, and when
the existing karmas also, owing to the purification of the soul,
are of duration of kufikofi sagaropame less numerable sagaro-
pama thousand. Another attainment of favourable time is
based on birth. The worthy soul endowed with the five senses
and the mind, fully developed and purificd, attains the first
stage of right faath. The recollection of previous births is also
included among the causcs. The conduct of subsidence arises
on the subsidence of all the deluding karmas. Right belief 18
mentioned first as it is the basis ot right conduct.

The nine characteristics of the soul arising from destruction

of karmas are described.
% a nen
Jranadar Sanadanalabhabhogopabhogaviryan: ca  14)

4 (The nine kinds are) knowledge, perception, gift, gain,
enjoyment, re-enjoyment, energy, etc

Ca is intended to include nght belief and conduct  On the
total destruction of knowledge-obscuring karmas arc mani-
fested perfect knowledge and perfect percoption. On the
complete destruction of gift-obstructive karmas ariges the
power of giving security to ifinite multitudes of living beings,
the gift of fearlessness which 18 a blessing to them. When the
karmas which obstruct gain are completely destroyed, the
omniscient does not take food But infinite particles of ex-
tremely pure and subtle matter, which give strength and which
are beyond the reach of ordinary human beings, arc assimilated
in his body every mstant. This is the gain derived from des-
truction of karmas

As the entire karmas which obstruct enjoyment’ are des-

1 The objects of enjoyment arc of two kinds, things that can be enjoyed
only once such as water, food, garlands and so on, and things which can be
enjoyed again and again such as house, fields, etc. ‘Bhoga 15 enjoyment of the
former which can be used only once, Upahhaga is re-enjoyment of the latter
such as fields, which can be used again and again,
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troyed, there arises infimte enjoyment of unparalleled nature
consequent on the destruction of karmas. For instance, the
marvels of the showers of flowers etc. result from this. Owing
to the disappearance without remnant of the obstructive
karmas of re-enjoyment (upablioga), is manifested infinite re-
enjoyment. For instance, the manifestation of the throne,
the fans, three umbrellas, and other splendours. And as the
karmas which obstruct energy are completely destroyed, the
infinite energy of the pure soul is manifested. On the complete
destruction of the seven subtypes of karmas referred to al-
ready, perfect faith is attaned by the soul. Similarly perfect
conduct also.

If the power of giving secunity or bestowing fearlessness
ete. are the concomitant effects of destruction of karmas, then
will not these apply to the liberated pure souls (S:ddhas) also?
No. These arise in the case of the Lord (.{rkaf') on account of
the physique-making and 7":rthamkara name karmas. In the
absence of all karmas in the liberated pure souls, these do not
apply to them. How then do these exist i the liberated pure
souls ? These exist 1n them only in the form of infinite bliss,
pure and unmixed, as 1finite cnergv exists in the form of
mfimte knowledge.

The eighteen kinds of characteristics arising from destruc-
tion-cum-subsidenco are described.
AR AATTIHGRR AT N:
Ry

]

Jiianagnanadars bdhayas nitrpaiicabhedil
samyaktvaciri{rasamyam@samyamasca (5)
5. (The eighteen kinds are) k ge, wrong k ledg;

perception and attainment, of four, three, threc and ﬁve
kinds and right faith, conduct and mixed disposition of
restraint and non-restraint.

1 The Arkat 1s the Lord, who has attained omnscience and s still
associated with the corporeal body. He temawms 1n this world tull the end of his
Wfetime  But the Swddha 1s the pure soul dissociated fiom the corporeal body,
who has reached the topmost part of the umiverse, never to return again from
that abode of eternal bliss to this terrestnal world.
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Four and three and three and five are four, three, three and
five. Those which have four, three, three and five kinds are
four, three, three and five kinds ‘Respectively’ is supplied
from the second sutra. Accordingly four etc. are taken with
knowledge ete. Four kinds of knowledge, three kinds of wrong
knowledge, three kinds of perception (duruna) and five kinds
of i t. The disposition of destructi bsids
arises when there is destruction as well as subsidence of the
rise of karmic matter which totally obscures, and when there
is the mise of karmic matter which obscures only partially.
Heretn, the operation of knowledge ete. must be explained with
reference to destruction-cum-subsidence of 1ts own covering
and obstructive karmas.

By samyakiva the destruction-cum-subsidential type of
right belief 18 ndicated. Right belief of destruction-cum-
subsidence arises on the dustiuction as well as subsidence of
the four passions leading to endless mundane existence and
deluding karmas of wrong behef and mixed belief, and on the
ise of faith-deluding karma known as sasryakiva which obscures
only partially, The conduct of destruction-cum-subsidence
arises on the destruction as well as subsidence of the twelve
passions, namely those lcading to endless cxistence, those
preventing partial self-control and those preventing complete
self-control, and on the operation of any of the four partially-
obscuring gleaming passions and the quasi-passions. The dis-
position of abstinence as well as non-abstinence, manifesting
on the destructi b1 of the exght p namely
those leading to endless cycle of birth and rebirth and those
preventing partial restramt, and on the rise of passions
proventing total restramnt and the gleaming (safijvalana)
passions which obscure only partially and the quasi-passions
according to possibility, 1 called samyamasamyama.

"Tho twenty-one kinds of dispos ol on the frui-
tion of karmas are doscribed.
=Ny o 5 £

TATARTH T,

FmgagElE AT e
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Gatshasayalingamithyadarbanahana isiddhalelys
Scal wstryekaikarkai kasadbhedah )
6. (These are) the i of exil the

sex, wrong belief, wrong knowledge, non-restraint, non-attain-
ment of perfection (imperfect disposition) and colouration,
which are of four, four, three, one, one, one and six kinds.

‘Respectively’ is supplied from the previous sutra (2). The
numbers are taken respectively. The conditions of existence
are four, viz. condition of infernal existence, condition of sub-
human existence, condition of human existence and condition
of celestial existence. On the frution of name karma of
infernal existence, the disposition of an infernal being is mani-
fest. Hence this 18 called arising from infernal existence
(narakagatiraudayiki).  Siularly with regard to the other
conditions of existence. The passions are of four kinds, anger,
pride, deceitfulness, and greed. That which 1ouses anger on
1ts fruition 18 anger-rousing Sinularly with regard to the
three other passions. The sexes are three, the male, the female
and the neuter. The rise of female feeling occurs on the frui-
tion of karmas of the female sex. Sumlarly with regard to
the other two sexes Wrong behef 1s one. The disbelief in
reality is the 1esult of the frution of karmas of wrong belief.
The rise of knowledge-covering karmas causes non-cogmtion
of objects. That 1s the arsing of ignorance. The mnse of
intense conduct-deluding karmas gives rise to non-restraint.
Imperfect disposition arises on the fruition of karmas in
general. Colouration 1s of two kinds, material colouration and
psychical colouration. As this chapter deals with the psychical
factors of the soul, there is no reference here to material
colouration. Bhavaledya is the source or cause of vibratory
activity of the soul coloured by the passions. Hence it 1s called
an arising. 1t is of six kinds, namely black, blue, grey, colour
of a flame (yellow), colour of lotus (pink) and white.

Now, it 18 mentioned in the scriptures that there is the pre-
sence of white colouration in the case of the ommscient, and
those whose passions are subsided or destroyed. How is that
arising possible, as they are not coloured by the passions? It
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18 not a contradiction ¥From the point of view of the previous
disposition, what activity was coloured by the passions, the
same is supposed to be present conventionally owing to the
presence of activity. And in the case of the omniscient with-
out activity, there 1s no colouration owing to the absence of
actavity.

The three mk t cha istics are tioned next.
Sarrsgent T s
Jivabhavyablaeveivan ca (7)

7. (The three are) the principle of life (consciousness),
capacity for salvation and incapacity for salvation.

These three charactenistics are inherent and are peculiar to
the soul and are not found 1 other substances How are these
considered mherent ? These do not depend on rise, subsidence,
destruction or destruction-cum-subsidence of karmas. Tho
principle of hfe 1s consciousness. The soul that will attamn
nght faith etc 1s called blaria, that is one who is endowed
with the capacity for salvation. And the soul that will not
attam right faith and so on 18 called vhhaoys, that 18 one who
18 not endowed with the capacity for salvation These three
are the inherent quahties of the soul. Should not existence,
per having space-punts, etc. be tioned besides
these three qualities ¢ No  These have heen included by the
particle . 1f so the number three 1s contradicted. No. The
distinetive characteristics which are inherent in the soul are
three only. Exwstence ete. are common, as these apply to the
souls as well as to the non-souls. So these are wcluded sepa-
rately by the particle (¢« Sinco the soul 1s non-material, how
are the dispositions of subsidence ete apphicable to the non-
materal soul ¢ These disp havo r to bondag
of karmas. How can there bo bondage of karmie matter with
the mcorporeal soul ¢ It 1s possible because of the manifold
nature of the soul. The soul 1s non-material m a non-absolutistic
sonse ouly. 161 not true that tho soul 15 only non-material.
ll;;l(:]m t.he pownt of view of the modes in bondage, owing to the

once of kurmas, the soul 18 corporeal 1 the embodied state.
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From the point of view of its pure nature the soul is incorporeal.
Again it is contended that, if the soul becomes one with the
body because of the influence of karma, then it cannot be
oconsidered separate from the body. But it is not so. Though
the soul is one with the body in the embodied state, it is
different from the body because of its distinctive characteris-
tics. It has been said so in the scripture. * From the point
of view of bondage, the soul is one with the body. Still it is
different from the body bocause of 1ts distinguishing character-
istic. Hence the incorporeal nature of the soul1s predicated
in a non-absolutistic or relativistic sense only. From one
point of view it is incorporeal. But from another point of view
it is not incorporeal.”

If so let the distinguishing characteristic of the soul be
mentioned.

ITIRY S nen
Upayogo laksanam (8)

8. Consciousness is the differentia (distinctive characteris-
tic) of the soul.

That, which arises from both internal and external causes
and nt with i , 18 upayoga (active or
attentive consciousness). By this the soul 18 distinguished from
the body, though it is one with the body from the point of
view of bondage, just as gold and silver are distinct by their
colour ete. though mixed together.

The divisions of consciousness are described noxt

u frRrdseEgim: neou
Sa dvividho agtacaturbhedah (9)

9. Consciousness is of two kinds. And these in turn are of
eight and four kinds respectively.

Consciousness 18 of two kinds, knowledge and perception.

Knowladga is of eight kmds, sensory knowledge, seriptural

dge, clairvoy wrong sen-

sory knowledge, wrong scrlpeuml knowledge and wrong clair-

voyance, Perception is of four kinds, perception through the
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eyes, perception by the senses other than the eyes, clairvoyant
perception and ommscient perception. How are these, know-
ledge and perception, different ?  The one (knowledge) is with
details, and the other (perception) without details. Appre-
hension of the mere object (the universal) 1s perception, and
awareness of the particulars 1s knowledge. These occur in
succession 1n ordinary mortals (non-omniscients), but simul-
taneously in those who have anmlated karmas. Though
perception occurs first, knowledge being more worthy is men-
tioned first. [n the section dealing with nght knowledge, the
five kinds of right knowledge were explained formerly. But
here, the wrong kinds of knowledge are also mentioued, as this
is the section dealing with consciousness in general. Hence it
is mentioned as of eight kinds.

Consciousness 1n general, which is the characteristic common
to all the souls, has heen described first. The souls marked
by consciousness are of two kinds.

darfioy gee e
Samsarino muktad.a (10)
10. The t i ing and the it d souls.

Samsaranam means transmigration (metempsychosis), cycle
of wandering. Those, who undergo or are subjected to this
cycle of wandering, are the transmigrating beings. This whir-
ling-round 18 of five kinds, the cycle of matter, the cycle of
space, the cycle of time, the cycle of incarnation (state of
existence), and the cycle of thought or emotion.

The cycle of matter is of two kinds, the cycle of quasi-kar-
me matter and the cycle of karmic matter. The cycle of
quasi-karmic matter 15 described first.  Particles of matter fit
for the threc kinds of body and the six kinds of completion or
development are taken 1 by someone soul (7iva) in one instant.
These remawm i the same condition in which they were taken
m with regard to their greasiness or dryness, colour, smell, etc.
—etther intense or feeble or intermediate—and fall off in the
socond instant cte. After that, unabsorbed particles are taken
w and east off mfinite times, Sumilarly, mixed particles are
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taken in and cast off infinite times. In the middle the absorbed
particles are taken in and cast off infinite times. After that,
the same particles of matter taken in by the same soul at the
beginning attain the same state of quasi-karmic matter in the
case of the same soul. All these taken together constitute
the cycle of quasi-karmic matter.

Now the cycle of karmic matter is described. Particles of
matter transformed into the eight types of karmic matter are
taken in by someone soul in one instant and are cast off in
the second instant etc., after the lapse of an avaly (twinkling
of an eye, consisting of innumerable samayas) and one samaya.
Similarly, as described in connection with the cycle of quasi-
karmic matter, the same particles of matter attain the state
of karmas in the case of the same soul. All these put together
make one cycle of karmic matter.

“The soul' indeed bas taken in (enjoyed) successively all the
molecules of matter in the entire universe and has cast them
off. And the soul has been revolving infimte times in the cycle
of matter.” (pudgula puricarttana)

The cycle of space is described next. The subtle, one-sensed,
undeveloped being (imgoda jiva), with the utmost minimum
extent of body, is born with the central eight points of the
universe as the nuddle of 1te body. It lives for a very short
time and dics. Then the same being with the same extent of
body is reborn in the same spot a second time, a third time
and a fourth time. In this manner 1t is reborn in the same
spot a8 many times as there are pomnts in one angula (finger,
a measure of length) divided by mnumerable. Again, by
increase of one more pomt at a time, the entire universe is
made the birth-place of the same soul. The period taken for
completing this is one cycle of space.

“There is no point in the entire space of the umverse, which
has not been the seat of birth of the soul'. In this way the
soul has been many times roaming, occupying several points in
the cycle of space.”

1 The soul sigmiies any one soul, as these experiences described in the

verses quoted have been undergone by almost afl the souls in the beginmingless
wwdhisd@ra.

8
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Now the cycle of time is described. Someone (being) is born
in the first mstant of the ascending cycle of time, and dies
after completing his Iifotime. Again, the same being is reborn
in the second instant of the next ascending oycle and dies at
the end of lus lifettme. Again, the same beng is reborn in the
third instant of the third ascending cycle. In this manner the
ascending cycle of time 1s completed. Similarly the descend-
ing cycle also. Thus birth must bo taken 1 an umnterrupted
meanner, that is without any mterval. Similarly, death also
must be understood without any interval. So much consti-
tutes a oycle of time.

“The soul revolving n the cycle of time has been born as
well as dead several times m the instants of the ascending as
well as the descending cycles of time,”

The cycle of incarnation (state of exiztence) is deseribed
next. In the infernal state, the mimmum lifetime 18 ten
thousand years. Some being 1 horn with that lifetime in that
region and after wandering is born again with the same life-
time. In this manner, he 1s horn i the same region as many
times as there are instants i ten thousand years. Again, by
increase of one nstant at a tune, the hictime of thirty-three
sagaropamas s completed.  Further, coming out from the
infernal regions, he 1s born m the animal world with the mini-
mum duration of within furty-eight minutes. Andin the man-
ner mentioned ahove, the hfetime ol three palvas? is comple-
ted. Simlarly with regard to the human state of existence.
In the celestial stato 1t 1s hke that of infernal beings. But
there is this difference Tt must he taken up to the comple-
tion of thirty-one <woarapamas Al these taken together
constitate one cycle of incarnation

“Owing to association with misbelief, the soul has revolved
many times, being born with the mmmimum cte. lifetime in all
the states of existence from the wnfernal 1egions up to the
upper Graivevaka Heavens ”

'Now the eycle of thought is descrihed. Some being endowed
with the five senses and the mind und actuated by wrong

1 bor palya, sigarupama, cte refer to commentary on IIf, 38
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belief acqures knowledge-covering karmas, below Fkotikoti
(crore X crore) sagurus duration, which 1s the utmost minimum
and suited to him. The mmmmum degree of passion suited to
that duration, governed by the six stages and of the extent
of innumerable times the wnumerable spatial units of the
universe, oceurs to him. And, owing to this minimum degree of
passion, the minimum degree of mtensity of karmas of the
extent of mnumerable times the spatial umts of the umverse
occurs to him  In this manner, the utmost mnimum degree of
vibratory activity occurs to this being with the minimum dura-
tion, the mmimum degree of passion, and the mmmum degree
of ntensity. The second degree of vibratory activity, which
occurs to the being with the same duration, degree of passion
and degree of intensity, 1s accompanied by an increase of
one, mnumerable part Sumlarly the thud, fourth, ete. degrees
of vibratory activity must be understood. All these degrees of
vibratory activity are governed by the four stages and are
accompamed every time by an increase of oneinnumerable
part of the &ren:, that 1s the straight line from one end of the
umverse to the other. (Sce page 60 for the six and four stages.)

Tu that manner, the second degree of intensity oceurs to the
being having the same duration and the same degree of passion.
1ts degrees of vibratory activity must be understood as before.
The purport is this. Here. too, the three things are constant.
But the degrees of vibratory activity are accompanied by an
mcrease of one/innunmerable part of the height of the universe.
Similarly, 1t must be understood with regard to the third,
fourth. etc. degrees of intensity up to the limit of innumerable
times the spatial umts of the umverse. The purport 1s this.
Here, the duration and the degree of passion are at the mini-
mum. But the degrees of mtensity gradually increase up to the
extent of innumerable times the spatial umts of the umverse.
And, for the increase of each degree of intensity, there is an
mcrease in the degrees of vibratory activity to the extent of
one/innumerable part of the height of the universe. Similarly,
the second degree of passion occurs to tho being having the
sawe duration. For this also the degrees of intensity and the
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degrees of vibratory activity must be understood as before.
That is. for the increase of each degree of pussion, there occurs
an nmrease in the degices of intensity of the extent of

ble part of the . And, for the increase of
each degree of intensity, there occurs an increase in the degrees
of vibratory activity of the extent of onefinnumerable part
of the height of the universe.

In the same manner, the regular course of mcrease must be
understood from the third degree of passion up to the limit of
innumerable tumes the spatial umts of the universe. Just as
the degree of passion ete. have been described for the muni-
mum duration, in the same manner these must be ascertained
for the ncrease of one mnstant to the mmmmum duration.
Simularly, for every duration with the merease of one stant
at a time, up to the maximum limit of thirty sacaropama koti-
hoti is reached, the degrees of passion ete. must be ascertained.
The s1x stages of grow th or increase are wcrease by one infinite
part, mcrease by one’mnumerable part, mcrease by one/
numerable part. numerable fold increase, innumerable fold
increase and infinite fold increase  Similarly, the stages of
decreuse are also six. The four stages are those without
‘increase by oue infimte part and mfimte fold mcrease’. In the
same manner, the cycde of wanderings must be understood
with regard to the maintypes and the subtypes of karmas. All
these combined constitute the cycle of thought.

“Owing to the association of wrong beliet, the soul is plunged
inall the stages of the four tyjes of bondage—nature, duration,
intensity and space—and wanders in the cycle of thought.”

Those who are released trom these live kinds of cycles mu
the emancipated souls.

‘Transmigrating souls’ are

tirst 1n tht, sutra, as the term ‘berated’ is based on the
former.

The transmigratig sonls are of two kinds, those with and
without minds.

HAACRIAATERD [IRte]
Samanaskamanashah {11)
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11. (The two kinds of transmigrating souls are those)
with and without minds.

The mind is of two kinds, physical and psychical (druvya and
bhava). The physical mind 18 originated by the rise of karmas
of limbs and minor limbs, which bring about change in matter.
The purity of the soul arising ou the destruction-cum-subsi-
dence of energy-obstructive and quasi-sense-covermg karmas
is the psychic mind. Those endowed with minds are samanas-
kas*, and those not endowed with minds are wmanaskas?. Thus
the living beings are divided nto two classes, those with minds
and those without mmds. Swnanaskah and amanaskiah make
up samanaskamanaskah. Those endowed with minds are men-
tioned first, as they are worthy. How are they worthy ? They
are worthy, as they are endowod with the power of discrimi-
nating between good and evil.

The transmigrating beings are classitied in another way.
e (RN
Samsainastirasasthavarah (12)

12 The transmigrating souls are (of two kinds), the mobile
and the immobile beings.

The term ‘the rating souls’ 1s 'y, us these
have been mentioned already. Where? In the sutra, ‘The
transmigrating and the liberated souls’. It 15 not unnecessary.
1t refers to the previous sutra. Those that are described as
with and without mmds are tiansmigrating souls. Without
such a qualifying attribute, it would be taken respectively.
That is, the mundane souls are with minds and the hberated
souls are without minds. Henco the use of the word sanisas inalt
18 proper. 1t refers hoth to the previous sutra and this one
also. The mundanc souls are of two hinds, the mobile and
the 1mmobile Those who are subject to (ruse name karma
are /rasas, and those who are governed by sthivara nawe karma
are sthavaras. Tt is untenable to suy that those who move
are {rusas and those who are stationary are sthavaras For

1 samanaskas - rational beings, 1. €. bemgs endowed with the faculty of
Feasoning.
2 amanaskas, 1natiopal beings, 1. e. beings not capable of reasoning.
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such an mtetpretation contradicts the scriptures. From the
two-sensed bemngs up to the ommiscient without activity are
designated mobile (/rusa) in the seriptures. Hence the distine-
tion is not based on movabihty or immovability, but on the
fruition of karmas. As the word mobile being (/rasu &) 18 of
fewer letters than the word one-sensed being (sthavare SIET),
and as mobile boings are worthy, these are mentioned first.
These are worthy us all varieties of consciousness are present
m then.

There 15 not much to be said about mamobhile hves, So these
are explamed first violabing the order,

GEAIARTAIEARTAT TR (RN
Patloeyaplepocuvia aaspatuyeh sihacarih (13)

13. Earth, water, {ire, air and plants arc immobile beings.
There are carth bodies and so on, neng the different divi-
stons of mmobile name harmas  The nammg of souls (bemgs)
as earth ete 1s hased on the fimtion of these name karmas.
Though the term 414k:.1 1s denved from the root piathana, 1t
15 current by usage urespective of the nature of spreading ete.
Your kinds of cach of these are mentioned in the scriptures
(by the sages).  For instance earth, earth hody, life in earth
body, and lite tending towards win earth body. That which has
uo consciousness and has the quality of hardness as 1ts own
natuze s carth,  Though 1t has no consviousness, even in the
absence of the fruition of carth name karma, it is called earth
as it is characterized by sprcading ete  O1 earth 1s common
to the other thiee also The carth hody 18 that which has been
abandoned by the soul present in 1t, smular to the dead body
of a man.  The earth creature is that which has earth for 1ts
body (namely the soul that hives m an carth body). The carth
soul 15 that which has acquited the name karma of earth body,
and is - transit with the karnue body, but has not actually
entcred the earth body  Smululy with 1egard to water ete.
These five kinds of living beings are nnmobile hves. How many
lite-prineiples or vitahities' do these possess ? They possess the
' The Jte-principles or vitalities are ten The one-sensed lives possess

Joui s mieationed 1n- the commenta,y. b
i 1y, For the othiet six refer to commer
on sutra 14 0p the neat page il
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four vitalities of the sense-organ of touch, strength of body or
energy, respiration and life-duration.

‘What are mobile beings?

Afzamaman neEn
Dvindriyadavastrasah (14)
14. The mobile beings are from the two-sensed beings
onwards,
That which has two senses 18 called two-sensed. Those com-
ing with 1 d are the t 2d ete. The word
adi (first) mdicates the mit. Where 1s the limit indicated ?
Tn the scriptures. How ? Tt isindicated by the mention of
two-sensed, three-sensed, four-sensed and five-sensed beings.
The t d also are included b of the type of
compound' employed. How many life-principles have these ?
The two-sensed beings have six, namely the sense of taste and
the organ of speech in addition to the former four, The three-
sensed bemngs have seven with the addition of the sensc of
smell. The four-sensed bewgs have eight with the addition
of the sense of sight. In the animal world the five-sensed
beings without mnds have nine hfe-principles with the addi-
tion of the scnse of hearing. Those endowed with minds have
ten with the addition of the mind.

The upper hmt of the scnses is to be mentioned, for by the
word ad; the hmit 18 not known.

(O]
Pancendrivan (15)

15. The senses are five.

The word sense has been explained already. The word five
18 1ntended to determine that there are only five senses and no
more. Should not the organs of activity such as the organ of
speech be mentioned here? No. Tius is the section dealing
with consciousness. Those that are the instruments of cons-
ciousness alone are mentioned here, and not those that are
the instruments of activity as these have no such limit. Al

11 ¢ tadgupasasonTana hakuorihe.
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the limbs and mnor limbs are the instruments of activity.
And these are determined by name karmas of limbs and minor
Jimbs. Moreover, the instruments of action are not five only.

Their subdivisions are mentioned.
negh
Drvndhign (16)
16. (The senses are of) two kinds
Vidha means kinds. Those which have two kinds are two
kinds. Which, then, are these two kinds ?
The two kinds of senses are the physical and the psychical

The physical sense 1s described in the next sutra.
Frermd kg [IRCR]
Nuyvrltyupakarane dravyendriyam (17)

17. The physical sense ists of ac lish: (of the
organ itself) and means or mstruments—(lts protecting en-
vironment).

Nirorilih means formation  Formation is of two kinds,
external and internal. The spreading of a small extent (i. e.
of one/innumerable part of wisedhairgula) of the soul in the
shape of the sensos such as the eyes is the internal formation.
The collection of matter, owing to the fruition of physique-mak-
g karmas, in the particular shape in the space covered by the
soul 1s external formation. That which assists this completion is
the means. This also 13 of two kinds, internal and external. In
the case of the eye, the eyeball is tho internal means and the
eyelids and the eyelashes are the external means. Similarly, it
must be understood 1 the case of the other senses.

The psychic sense 15 described.

FyTi sk R
Labdlynpavogan bhawndnymn (18)
18. The psychic sense ists of and i
ness.

Labdln (capacity or dormant consciousness) is attainment.

meter v atsedhisigula small finger n 1ts breadth. eight barley seeds in dia-
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What is attainment ? Attainment is a variety of destruction-
cum-subsidence of knowledge-covering karmas. In the pre-
sence of this attaiment of capacity, the soul makes use of the
physical senses (to gain knowledge). The attentive disposition
of the soul for that purpose is termed active consciousness
(attention or upayoga). Both constitute the psychic sense.
Consciousness is the effect of sense. How can it be called a
sense? The characteristic of cause is seen 1n the effect. For
instance, knowledge in (i. e. grasping) the shape of the jar is
called the jar. Here one’s own inherent meaning is important.
The sign of the soul is the sense, and this inherent meaning
‘consciousness’ is nmportunt For it has been said that the
soul is of the nature of . So i is fit
to be called a sense.

The names of the senses and their order of appearance are

mentioned.
wmm a?mﬁt R
Sparbana hsrotram (19)

19. Touch, taste, smell slaht and hearmg (are the senses).

The senses are spoken of as something subservient to or
different from the soul. ‘With these eyes I see clearly, with
these ears I hear distinctly.” Hence touch etc. are the instru-
ments, as these are dependent on another, namely the soul.
On the destruction-cum-subsidence of energy-obstructing and
sensory-knowledge-covering karmas and attainment of name
karmas of limbs and minor limbs, that through which touch is
experienced by the soul is the sense’ of touch. Similarly,
that through which taste is experienced is the sense of taste.
That through which smell is experienced is the sense of smell.
The verbal root cakg: has several meanings. Here ‘seeing’ is
the meaning intended. Hence that through which objects are
seen is the eye. That through which something is heard is the
ear. The independent aspect also is seen. ‘These my eyes
see clearly. These my ears hear well.” Hence touch eto. are
derived from the aspect of the agent in this manner. That
which touches is the sense-organ of touch. That which tastes

1 sense mieans sense-organ.

9
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is the sense of taste. That which sees is the eye. That whic
hears is ear. The order in which the senses are mentioned i
intended to recall the increase of the senses one by one.

‘What are the objects of these senses ?

TR W Ro N

Sparb dh tabdastadarthih (20)

20. Touch, taste, smell, colour and sound are the object:
of the senses.

The derivation of touch etc. from the object of an actior
and from the sense of an abstract noun must be understooc
from the point of view of substance and modes respectively
From the point of view of substance, the object of an actior
is indicated. That which is touched is touch. That which it
tasted is taste. That which 18 smelt is smell. That which 1
seen is colour. That which is sounded is sound. From the
point of view of modes, the sensc of an abstract noun 1s indi-
cated. Touching is touch. Tasting is taste. Smelling is smell.
Seeing is colour Sounding is sound. Their order is explained
in the order of the senses.

Since the mind is unstable, the mind is not admitted to be
a sense. Does 1t assist consciousness or not 2 Of course, it
does assist consciousness. Without the mind the senses can-
not tunction m their province. Is assisting the senses its only
use? Or is there any other use also ?

, waRitET [Rt]

Srutamanindriyasya (21)

21. Scriptural knowledge is the province of the mind.

The object of scriptural kuowledge is called scripture. It is
the province of the mind. In the case of the soul with
destruction-cum-subsidence of seriptural-knowledge-obscuring
karma, the knowledge depending on the mind operates in the
objects described in the scriptures. Or scriptural knowledge
is seripture. It is the object of the mind. This is capable of
accomplishment independently by the mind.
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While the possessor of the senses has to be described, the
possessor of the first sense of touch is ascertained first.

N[N
Vanaspatyantanamekam (22)

22. Up to the end of plants (there is only) one sense.

One means the first. What 15162 It is the sense of touch.
By whom is it possessed ? 1t is possessed by souls inhabiting
earth, water, fire, and air bodies and plants. The cause of its
origin is mentioned. The one sense of touch arises on the
destruction-cum-subsidence of energy-obstructive and touch-
obscuring karmas, on the rise of karmas which totally obscure
the other senses, on the attainment of physique-making karma
and on the rise of name karma of the class of one sensed-beings.

Who are the beings possessing the other senses ?
w3

Krmpipilikabhramai amanugyadinamekarkavrddhany  (23)

23. The worm, the ant, the bee and man, etc. have each
one more sense than the preceding one.

The repetition of ‘one’ (¢cka) in the sutra 18 to denote suc-
cessive action. The increase of the senses one by one 18
increase one by one. We commence with the worm and the
sense of touch and increase the senses one by one. The term
etc. is added to each The worm and similar creatures pos-
sess the sense of taste i addition to the sense of touch. The
ant and similar creatures possess the sense of smell in addi-
tion to the senses of touch and taste. The bee and creatures
of that class possess the sense of sight n addition to the senses
of touch, taste and smell. Man and the beings similar to him
possess the sense of hearing n addition to the former four.
Their accomphshment is as in the case of the sense of touch
explained already. In each case there is the fruition of the
mntense karmas (sarvaghli prakrits - all-destructive karmio
matter) of the subsequent sense or senses.

The mundane souls are of two divisions (the mobile and the
immobile) On the basis of the senses they are of five kinds.
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Now the two classes of the fi d beings are
i arAenn: [N
Samghinah samanaskah (24)

24, The five-sensed beings with minds are called samjii
Jivas.

The mind has been described. Those that are endowed witt
minds are called rational beings (samjiz jivas). From this it
follows that all other transmgrating beings aie not endowec
with minds. Itis contended that the attribute ‘samanaskah
is unnecessary, as the meammng 1s indicated by ‘samjrinah
itself. For instance, the function of the mmnd 1s the investiga
tion of the means of attaiming good und avording evil.

Samjiia also1s the same. But 1t is not so. The word samyia
18 used in many senses. Sam i means name. Those wha
have names are sam)finah. Thusit would extend to all.  1f
samjfia means knowledge, then also 1t would extend to all
living beings, as all are possessed of knowledge. If desire for
food etc. is meant by samiiia, 1t is all the same. Hence it 18
mentioned spectfically ‘those with munds’. By this, even n the
absence of the fi of the 1—d ung bet-
ween good and evil—mn embryonic stage, in tainted stute and
in sleep, 1t is proper to call those endowed with minds as
rational bemgs (sam)iu jivas)

Tho work of discriminating betweoen good and evil 15 possible
only with the functiomng of the nund. 1If so, what kind of
action 1s possible for the soul that has left the old body for a
new one and is without mind /

Foremat w4 [N
Vigrahagatai kasmayogah (25)

25. Intransit from one body to another, (there is) vibration
of the karmic body only

Vigraha 1s body. Motwon {or the sake of body 15 vigrahagals.
Or vigraha 18 obstructed state or condition. (In the course of
transit from one body to another), though karma 1s taken,
quasi-karma (#okw na) matter is blocked. Motion with this
blocking is called t1g/aiugatr  The karmic body which is the
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root cause of all other bodies 1s called ‘karma’. Activity is the
vibration of the soul caused by the molecules of the organ of
speech, the mind and the body. Activity done by the karmic
body is karmavoga This activity of the karmic body takes
place in the transit followmng death. By that, the taking in of
karma and transit to another place are effected

In what way does the transit of the soul and matter tending
to movement take place in space ? Ts 1t according to the order
of space-points or without any rule?

argarfor aifdr: [
Anubrem gateh (26)

26. Transit (takes place) in rows (straight lines) in space.

Commencing from the centre of the umverse, the regular
series of successive space-pomnts (vertically and horizontally)
m all directions higher up and lower and sideways are called
rows. The meanmg of wny 1s “in succession’. The motion of
souls and matter 1s in rows n succession. How is matter,
which is not a subject of this section, ncluded heremm? It is
because ‘motion’ is included n the sutra. If the motion of
souls alone is intended, the mention of ‘motion’ in this sutra
18 meaningless, as 1t is understood from this section. More-
over, ‘of the soul’ 1s mentioned 1n the next sutra. That also
proves by mmnplication that matter 15 included n this sutra.

Now, the revolution of the heavenly bodies such as the
moon and the circumambulation of Mount Meru by mdyi-
dharas (the order of human beings gifted with extraordinary
powers and skill) are not in rows. How, then, can it be said
that the movement of living bemngs and matter 15 in rows?
The rules regarding time and space must be understood. The
rule regarding time is this. The transit of a soul at death
to attain another birth and the upward movement of hiberated
souls are in rows only. The law regurding space 1s this. Move-
ment from uppor to lower regions, from lower to upper, from
horizontal to lower or upper or horizontally 1s in rows only.
Matter which reaches the ond of the universe also moves in
rows oply. There is no defimte rule with regard to other
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movewents.

Again special movements are described.
[N ]
Awgraha jivasya (27)

27 The movement of a (liberated) soul is without a bend

I"1grah means hindered, bent, not straight. That motior
1 which there 1s no bend is arigraha gatr. To whom does it
occur? To a soul. To what kind of soul? To the hiberatec
soul. How 18 the hiberated soul imphed here? It is inferrec
from the mention of transmigrating souls in the next sutra
By ‘movement in rows’ of the previous sutra, does 1t not follow
that there 1s no deviation from rows of space ’ So this sutra
is meaningless No. This 1s to indicate that in the instances
of the previous sutra there may be sometimes irregular move-
went also. Has not the rule regarding time and space been
mentioned therem’ No. Tt 1s estabhished only from this
sutra.

The hberated soul 1s free from ties. Hence it goes up with-
out impediment, to the end of the universe. Is there obstruc-
tion 1n the case of the embodied soul, or is it as in the case of
the hiberated soul ?

et 9 dafio: mESga: n=<n
Vigrahaiali 1w samsanpuh prakeaturbhyah  (28)

28 The of the igrating souls is with
bend also prior to the fourth instant

Prior to the fourth 1s intended to indicate the limit of tune.
The word ‘prior’ ndicates the limit. Movement with a bend
occurs up to three nstants but not in the fourth How is it ?
The being, who is to be born 1n the special place outside the
mobile channel (Nigkuta Kgcira') for the sake of the body

1 Niskuta ksctra 1s located 1n the topmost corner of the untverse out-
side the mobile channel (trasa nade). Lwving beings endowed with more than
one sense are found nnly within the boundaries of the mobile channel and not
outsidest  Hence 1t 1s called the mobile channel (trasa nadi). But one-sensed
creatures are found within as well as outside the mobile channel

The mobile channel is the region, which runs through the centre of the
umiverse It 15 in the form of a prism having a square base, cach side ‘measuring
one rajju, extending througbout the universe of fourtcen ragyus i beight.
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commences motion with the maximum of three bends and not
more. For there can be no straight movement, as there is no
straight line in succession to that Nigkuta abode. There is no
need for the fourth bend, as there is no such place of birth
requiring four bends. Ca is intended for indicating both types
of motions, i. e. with and without bends.

The time limit for movement with bend has been mentioned.
How much time is required for movement without any bend ?

aRemasma (|
Ekasamaya avigraha (29)

29. Movement without a bend (takes) one instant.

That movement for which it takes one instant is ckasamaya.
That movement in which there is no bend is avigraha. The
soul and matter impelled by movement takes only one instant
even to reach the end of the universe, if there be no impedi-
ment.

In the beginningless series of karmic bondage, the soul takes
in karmas owing to wrong faith etc. Does the soul take in
matter in its passage from one birth to another ?

o gt s N 3o
Ekam dvau trinva anaharakah (30)

30. For one, two or three instants (the soul remains) non-
assimilative.

Instant is supplied from the previous sutra. This particle
va indicates alternative meaning. The alternative is to be
taken as intended. For ome, two, or three instants the soul
does not take in molecules of matter.

Zhara is the taking in of matter fit for the three kinds of
bodies' and the six kinds of completion®. As this does not

1 The three kindsof bodies are the gross, physical body of human
beings, antmals and the vegetable kingdom, the transformable body of celestial
and infernal beings and the projectable body, emanating from a saint  (See II,
36, 46, 47, 49)

# The six kinds of completion relate to assimilation of molecules of
matter, the formation of the body, the senses, the respiratory organ, the organ
of speech and the mind.
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operate, the soul 18 anihidraka But the taking in of karmas is
incessant, as there is the karmie body. In straight movement
towards the seat of birth, the soul takes in matter. In the
other three instants the soul does not assimilate matter.

The kinds of accomplishment of the new body for the soul
in transit and the ways of birth are described.

5 S nagn
Sammiircchanagarbhopapidayjanma (31)

31. Birth is by spontaneous generation, from the uterus or
in the special bed.

In the three worlds, the upper, the lower and the middle,
there is spontaneous generation of the body in all directions,
that is formation of hnbs by the surrounding matter. The
union of male and female energy 1n the woman’s womb is the
uterus (The union of a sperm and an ovum forming a fertilized
ovum constitutes uterine birth) Or 1t 1s called tho womb
because of the mixing of the food taken by the mother. Upa-
pada s the seat to which the soul goes and in which it is born.
It 18 the particular name of the seat of birth of celestial and
infernal beings. These are the three ways in which the transmi-
grating souls are born on the ripening of diverse karmas.

So far, the section on births has been dealt with. The births
are the basis for the attamment of enjoyment of things of
this world. Now the kinds of birth-places or nuclei must be
described.

efrerefiasgan: daw Rens Coonara
Saritia$itasamertah setara mabradcarkadastadyonayak (32)

32. Living matter, cold, covered, their opposites and their
combinations are the naclei severally.

Citlam 18 the quality of consciousness of the soul. That
Wwhich 18 associated with consciousness 1s sacitla, that is living
matter. Sifa 15 cold. Like white it denotes both substance
and quahity. Hence cold denotes a cold object also. Samuria
is that which is covered well. That which cannot be seen is
called covered or hidden. Selarq are the opposites. What are
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these ? Matter without life, hot and exposed. Mifra is that
which partakes of both natures, that is living and dead nu.tter,
hot and cold, covered and exposed. Cu indicat

It denotes that the combinations also beeome the phces of
birth. Ekaa means repetiti This is i ded to indi
proper bination. It must be und d as foll living
matter and dead matter, cold and hot, covered and exposed.
And it must not be understood as living matter and cold and
so on. ‘That’ is intended to indicate the kinds of birth.
These are the places of birth (nuclei) by spontaneous genera-
tion etc. These must be understood as the nine kinds of
nuclei. Is there distinction between the place of birth and
birth ¢ Yes, there is as these are the container and the
contained. These birth-places (nuclei) such as living matter
are the containers. The contained are the kinds of birth.
Wherefore, in the nuclei of iving matter etc., the soul assimi-
lates matter fit to be transformed into the body, food, the
sense-organs, etc. through the three kinds of birth, The
celestial and infernal beings take their origin in nuclei of non-
living matter. Their birth-place, the collection of matter in
the abode of instantaneous rise, is lifeless. Those who take
their birth from uteri have mixed nuclei. In their case, the
semen and blood in the mother’s womb are lifeless. But, as
these are combined with the vitahty of the living mother, it is
called a mixed birth-place. The nuclei of the spontaneously
generated are of three kinds. Some generate from living nuclei,
Others generate from lifeless nuclei. And yet others generate
from mixed nuclei. Those who have common bodies generate
from living nuclei. How? They inhabit the common body
reciprocally. The rest are of lifeless and mixed nuclei, The
celestial and infernal beings take their rise from hot and cold
nuclei. The places of their instantaneous rise are some of
them cold and some of them hot. Those who possess bodies
of heat take their rise in hot nuclei. The rest have three
kinds of nuclei. Some have cold, some hot, and some others
mixed nuclei. The nuclei of celestial, infernal and one-sensed
beings are covered. Those with maimed senses, that is from

10
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two to four-sensed beings, have exposed nuclei. Those who
are born of uteri bave mixed wombs. The 84,00,000 kinds of
nuclei must be ascertained from the scriptures. To quote
from the scriptures. “The one-sensed souls, with common
bodies from eternity, other one-sensed souls with common
bodies, earth-bodied, water-bodied, fire-bodied and air-bodied
beings, are of (origmate from) 7,00,000 nuclei each. The nuclei
of trees and other vegotation are 10,00,000. The nuclei of all
the beings with maimed senses are 6,00,000. The birth-places
of celestial and infernal beings and animals are 4,00,000 each.
The wombs of human beings are 14,00,000.”

It would mean that all beings may take the three kinds of
birth in the nine kinds of nucler. The next sutra is intended
to preclude such an interpretation.

i N
Jaraywjandajapotanam garbhah (33)

33. Uterine birth is of three kinds, umbilical (with a sac
covering), incubatory (from an egg) and unumbilical (without
a sac covering').

The web-hke covering of the young one, which 18 composed
of flesh and blood, is the outer skin of the embryo (jarayu).
The covering, which 1s composed of the white shell and blood,
which 1s hard like the nai, and which 1s globular or oval in
shape, 1s the egg. 1In the case of the young ones (pofas) of
certain anunals, the limbs are developed without any covering,
and the young ones are able to move about from the moment
of their birth.  Those born from sacs are umbilical, from eggs
incubatory. and without sies unumbilical These are of
uterine birth.

If these three kinds are of uterine birth, who are bora in
special beds ?

EebireabicobicH [IECH]
Devanarakanamupapadah (84)

1 Some arc born with the outer covering of the embryo. Children and
calves are born with such outer coverings. The chickens etc, are born from eggs.
The young ones of the decr, the cubs, ctc are born without any covenng. Their
Iimbs are perfected at the time of birth, and they are immediately active
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34. The birth of celestial and infernal beings is (by
instantaneous rise) in special beds.!

What is the manner of birth of the rest ?

AT ST (RN
Scganam sammircchanam (35)
35. The birth of the rest is by spontaneous generation.
The rest are those to whom embryome birth and birth in
special beds do not apply. Spontaneous generation is the
mode of their birth. Sutras are intended as definite rules.
These rules must be taken both ways. The three kinds of
birth alone constitute uterinc birth. And the uterus alone is
the seat for the three kinds of birth. Similarly, the birth of
celestial and infernal beings alone 1s by mstantaneous rise in
apecial beds. And instantaneous rise in special beds alone is
the mode of birth of celestial and infernal beings. The rest
alone generate spontaneously. And spontaneous generation
alone is the mode of birth of the rest.

The three processes of generation of transmigrating souls
have been explained. How many kinds of bodies, which are
lished by i and i karmas, which
originate from the various (nine) kmds of wombs, and which
are the basis of bondage of karmas and enjoyment of fruit,
are there ?
stmfRmETrATEERmR Tl 1k 0
Audarikavaikriyikaharakataijasakarmanani Sariran, (36)

36. The gross, the transformable, the projectable or assi-
milative, the luminous (electric) and the karmic are the five
types of bodies.

The bodies are the effects of the rise of different kinds of
name karmas. Those which are easily destroyed or dissolved
(8iryanta) are the bodies. The gross body etc. are the effect
of the rise of particular karmas causing these. That which
arises from udaram 18 audarikam, that is gross.

1 The celestial beings are born mn box-beds, and the infernal beings 1n
bladders hung from the ceilings of the holes in hell
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Being endowed with the eight kinds of superhuman powers,
this type of body is capable of becoming one or many or
infinitesimal or huge This 1s called v1kr13a (transformation).
That which has transformation as its object is vaikriyikam,
that is transformable. The miraculous (projectable) body is
that, which is originated by a saint of the sixth stage, in order
to resolve a doubt or to ascertain the nature of a minute
object or to dispel non-restraint That, which is the cause of
brilliance or which is caused by brilliance, is the luminous body.
The body composed of karmic matter 1s the karmic body.
Though karma is the cause of all the types of body, by speafic
usage, the last is restricted to the body composed of karmic
matter.

The gross body 1s perceved by the senses. Similarly, why
are the other bodies not percerved by the senses ?

q¢ qF FEAR U]
Param param stksmam (37)

37. (The bodies are) more and more subtle successively.

Though the word param has many meanings, from the
context it means relative position or order. The repetition
‘param param’ indicates that the bodies, which are distinct
from one another, are successively more and more fine.

The firat 16 gross. The transformable body1s finer than the
gross one. The miraculous (projectable or translocation) body
is still finer than the transformable one. The luminous body
18 still finer than the miraculous one. And the karmic body is
still finer than the luminous one.

Are the bodies, then, successively less and less with regard to

space-points 2 No.
AT SE T AT, ]
Pradebalo asamkhycyagunam prakiasjasat (38)

38. Prior to the luminous body, each has innumerable
times the number of space-points of the previous one.

Pradesas are indivisible units, atoms. That which is beyond
numerable is wnumerable. That which 15 mnumerable fold
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is innumerable fold. How? With regard to atoms or space-
points and not with regard to pervasive space. ‘Successively’
is supplied from the previous sutra This would extend up to
the karmic body. In order to preclude such an interp ion,

itis ioned prior to the lumi body. The transfc bl
body has innumerable times the number of space-points of the
gross one. The transl ion body has i ble times the

number of space-points of the transformable one. What is the
extent of the multiplying term ? It is one/innumerable part
of & palya. 1If so the bodies must be successively greater in
size. No. There is no difference in size owing to the nature
of arrangement or structure, as in the case of a heap of cotton
and a ball of iron*.

Are the spatial units of the last two the same, or is there
any difference ?

w [}
Anantagune pare (39)

39 The last two have infinite fold (space-points),

‘With regard to spatial unit’ is supplied. It is taken thus.
The luminous body is infinite fold in space-points, when
compared with the translocation body. And the karmic body
is infinite fold in space-points, when compared with the lumi-
nous body. What is the extent of the multiplying term ? It
is infinite fold of the P ial souls and onefinfinite part
of the emancipated souls.

It is contended that the transmigrating being made up of
matter cannot go to the desired place, just as a dart or a spear
cannot pass through a wall etc. But 1t is not so. What is the
reason ? Both these are without obstruction.

stxeie 1 go
Apralighate (40)

40. (The last two are) without impediment,

1 In iron the atoms are more compact than in cotton. Hence more
atoms of 1ron occupy less space than less atoms of cotton A space-point 1s that
which one atom occupies. Hence, though the space-points are greater i the
case of the successive bodies, owing to compactness of particles, the size isthe
same.
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The obstruction of one substance (baving shape, form) by
another isi di There is no impedi t for these two
types of bodies, as these are of a fine nature. Just as heat
enters a piece of iron, the luminous and the karmic bodies meet
with no impediment mn their transit through adamantine
sphere ete. Now, there 18 no impedi t for the fc
mable and the translocation bodies also It is true. But there
1a difference In the case of the last two bodies, there 1 no
impediment anywhere up to the end of the universe. But 1t
15 not 5o 1n the case of the other two, namely the transformable
and the translocation bodies.

Is that the only pecularity, oris there any other speciality ?
FfEsT T (L]
Anadisambandhe ca (41)

41. (These are of) beginningless association also.

The particle c« mndicates alternative meamng. The associa-
tion 1s beginningless as well as with a beginning. From the
pont of view of the series of cause and effect, the association
1s beginningless. From the particular pont of view, it is also
with a begmning as 1 the case of the seed and the plant.
The gross, the transformable and the translocation bodies are
assoclated with the soul at some time or other. But the
lununous and the karmic bodies are not so. On the other hand,
these two are associated with the soul till the attainment of
liberation,

Are these two possessed by some or by all ?

i e
Sarvasya (42)

42. (These two are associated) with all.

The word sarva does not exclude anyone. These two types
of bodies are possessed by all the transmigrating souls.

The mention 1n general would lead to the interpretation
that all the bodies are associated with all mundane beings
simultaneously. To preclude such a viow, 1t 18 described how
many bodies cun exist together simultaneously.
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Tty Aty g e 18
Tadadini bhajyam yugapadekasminnacaturbhyah  (43)

43. Commencing with these, up to four bodies can be had
simultaneously by a single soul.

The word ‘these’ refers to the luminous and the karmic
bodies which are under consideration. Commencing with these
means those, which have the luminous and the karmic as the
beginning. Bhzjyam: means can be attained. Up to what?
Up to four. Simultaneously by one soul. Some souls have
two, namely tho luminous and the karmic bodies. Some others
have three, namely the gross, the luminous and the karmic
bodies, or the transformable, the luminous and the karmic
bodies. Yet others have four, namely the gross, the transloca-
tion (projectable), the luminous and the karmic bodies.

Other details pertaining to these are mentioned.

[N
Nirupabhogamantyam (44)

44. The last is not the means of enjoyment.

That which comes at the end is the last. What isit? The
karmic body. The receiving of sound etc. through the chan-
nel of the senses 1s enjoyment. The absence of 1t is without
enjoyment (expericnce). There is no perception of sound ete.
during transit (from one birth to another), as there is only the
psychical sense and not the physical sense. Now the luminous
body also is devoid of enjoyment. Why, then, is the last alone
mentioned 1n the text? The luminous body is not the cause
of activity too. Hence the question of enjoyment does not
arige in this case.

These bodies originate in the modes of birth described al-
ready. Do these bodies originate without distinction? Or is
there any distinction ?

THERSSAAHGR nea
bh hanajamadyam (45)

45. The first is of uterine birth and spontaneous genera-

tion.
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According to the order in the sutra that which is the first
is the first. It means the gross body. That which is of uterine
birth, and that which is of spontaneous generation—all that
is the gross body.

Tn what birth does the body mentioned next originate ?

e i
Aupapadikam vaikriyikam (48)
46 The ble body ori; by birth in special

That which rises in upapada (special bed) is anpapadikarh
All that must be understood to be transformable body.

If the transformable body originates from a special bed, that
which does not arise from the special bed would cease to be a
transformable body.

afaserd 7 [
Labdlupratvavam ca (47)

47. Attainment is also the cause (of its origin).

By ca the trapsformable body is taken over Labdhu is
attainment of supernatural powers by special austerities. That
which has attainment as the cause is labdhipratyayam The
transformable body is also caused by the attainment of super-
natural powers.

Is that alone caused by attainment, or is there anything

also ?
Saramfy e
Tajasamap (48)
48. The luminous body also (is caused by attainment).
By the particle ap:, ‘attainment as the cause’ is supplied.
The luminous body also 1s caused by the attainment of super-
natural powers.

What is the nature of the projectable body, and in whom
does it originate ?
i Rgereriy sk aaeeadE 1w
Sublam viduddhamavyaghat caharakarm
pramattasamyalasyaiva (49)
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49. The projectable body, which is auspicious and pure and
without impediment, originates in the saint of the sixth stage
only.

It is called auspicious because it is origi d b
karma (Gharaka kaya yoga). Sometimes the cause is ldenh-
fied with the effect. For instance, food which preserves life is
ocalled life. Since it (the projectable body) brings about spot-
less and pure result, it is called pure. For instance, yarn
which is the cause is called cloth. There is no impediment both
ways. The body does not causc impediment to anything else.
Nor does anything else cause impediment to it. Ca is intended
to indicate its use. Its utility is sometimes to ascertain the
possession of extraordinary powers, sometimes to ascertain
the true nature of mmnute objects and also to safeguard
self-control. The word aharaka is the repetition of the projec-
table body mentioned previously (36). The moment the ascetic
commences to originate the projectable body, he comes down
to the sixth spiritual stage. Hence it is mentioned of the
ascetic of the sixth stage. ‘Only’ is used to determine whatis
mtended. It originates only in the ascetic of the sixth stage
and not in others. This 15 how it must be understood. And
it should not be understood that the ascetic of the sixth stage
has the projectable body only and not the gross body ete.

Thus the mundane bemgs possess bodies as indicated. Now,
do the three genders obtain in all the four conditions of exis-
tence, or is thore any rule regarding this? Yes, there is.

ArEEaA agantt I e i
Narakasammircechino napumsakan (50)

50. The infernal beings and the spontaneously generated
are of the neuter sex.

The infernal regions are described later. Those who are
born in the infernal regions are infernal beings. Those who are

ted ly are the sp ly generated.
The two together are the infernal beings and the spontaneously
generated. Owing to the rise of the particular karma of nouter
sex, which is one of the subtypes of quasi-passions, and the
11
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rise of inauspicious name karma, they are neither men nor
women, but they belong to the neuter sex. The infernal beings
and the sp ly generated organi are of the neuter
gsex only. In their case, there is not even the slightest pleasure
derived by men and women from sweet sound, smell, colour
(form), taste and touch.

If it is determined thus, it would imply that the mundane
beings other than these are of three sexes Where there is no
neuter sex at all, that is mentioned next.

A ¥ g
Na devah (51)

51, The celestial beings are not (of neuter sex).

The celestial beings enjoy rare pleasures attaching to the
two sexes (male and female) on account of their condition of
existence. Hence there 18 no neuter sex among them.

How many signs arc there among the rest?
| B 0uR
Sesasirivedah (52)

52. The rest are of three sexes (signs)

Those among whom there are three sexes are of three sexes.
What are the three sexes ? These are masculine, feminine and
common (neuter). How are these established? That which is
felt is veda. Tt means sign. It s of two kinds, physical and
psychical. The physical sign is accomplished by the rise of
name karmas of the nuclei. the gemtals (membrum mrile), ete.

The psychical sign is accomplished by the rise of the quasi-
passions. That being, in whom conception occurs on the rise
of female-feeling karmas, is a woman That being, who gene-
rates children, 18 a man. That bemg, who 15 devoid of these
two capacities, 1s a eunuch. These are also words of tradi-
tional usage. In such words action 1s intended merely for the
purpose of derivation. For instance. that which goes is a cow,
Otherwise, if concewving, generating, ete. be considered essen-
tial, tho young and the old among animals and human beings,
the celestial beings and those in transit with karmic bodies,
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cannot be designated male and female, as conceiving etc. are
absent in them. These three signs occur among the rest, that
is those born of the uteri.

On the basis of birth, place of birth, body and sign, the celes-
tial and other beings have been deseribed as of several kinds.
They are associated with bodies in the four states, actuated by
various grades of good and evil. Do they embrace other bodies

after hvmg their full ]lfehm? completoly or even prior to it ?
<

mwuqm«m LA 3 T w3
lamadeha
Aupapadih khyeya
var§ayugo anapavartyaynsah (53)

53. The lifetime of beings born in special beds, those with
final, superior bodies and those of innumerable years, cannot
be cut short.

Aupapadika has been explained as celestial and infernal
beings who take their origin in special beds. Carama means
ultimate, final, last, that which comes at the end. Utiama
means superior. Those endowed with final and superior bodies
are those with final, superior bodies. That is, those who have
reached the end of the cycle of births and deaths, those who
will attain hiberation in the same birth. Innumerable is that
which is beyond numerable. Those, whose lifetime is indicated
by palyopama ete., are the animals and human beings born in
the lands of enjoyment such as Ultarakuru. These three are
formed into a compound. .{upapadikacaramottamadehasam-
khyeyavarsayusah. Apavartyam is shortemng by the presence
of external objects such as poison, weapons, etc. Those whose
lives are cut short are apavartyayusal Those whose lives are
not cut short are anapavarivayuseh In the case of these beings
(celestial beings and the others mentioned in the sutra), their
lifetime cannot be cut short by external causes. This is a
certainty. There is no such certainty in the case of others.
The word wuitama is intended to indicate the superior nature of
the final body, and there 1s no other special meaning. Carama-
dehah is also another reading.




CHAPTER IIT

THE LOWER WORLD AND THE MIDDLE WORLD

The inhabitants of hell have been mentioned in certain
aphorisms such as, *Clairvoyance ansing from birth is possessed
by celestial and infernal beings’. Who are they ? In order to
explain this, first their abode, the lower world, is described.

TRFTETHESRG: s ngn
Ratnadarkaravalukapankadiit liatamahprabha
bhitmayo ghanambuvatakadapratisthah saptadho(a)dhah (1)

1. The lower world consists of seven earths one below the
other, surrounded by three kinds of air and space.

Ratnam, S!Mknrﬁ. Valuka, Paitha, Dhitwa, Tamah and
Mahatamah become RatnaSarkaravaluha pankadh@matamomaha-
tamams: The word prabha 1s taken with each of these. As these
earths have the lustre of jewels (,ufna) etc., these are called
Ratnaprabha ete. That which has the lustre of various jewels
(ratna) is Ratnaprabha That which has the colour of pebbles
($arkar@) is $arkard prathia That which has the colour of sand
(valuka) s Valukaprabha  That which has the colour of clay
or mud (paitka) is Pankaprabha  That which has the colour
of smoke (dhitma) is Dhiimaprablka That which has the colour
of darkness (tamah) is Tamah prabha, That which is like thick
darkness (wahatamak) 18 Mahatamahprabha  These names
are derived n this manner. The woid <carth’ is intended to
indicate the particular nature of the substratum which is solid
like the earth. The infernal regions are not like the layers of
heavens, which rest without any substratum hke the carth.
But the infernal regions rest on solid earth. The circles of

tmosphere are tioned n order to indicate the support of
these carths. Ghanimbu ca witabea ahabam ca ghanambuva-
takaSan. Those which have these for their support are
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ghanambuvatakaSapratisthak. All these earths (which comprise
the infernal regions) are surrounded by the circle of humid
atmosphere. The sheath of humid atmosphere is supported
by the circle of dense air. The circle of dense air rests in
thin' air which rests in space. And space rests mn itself, as it
is itself the support and the supported. Each of these three
circles (zones) is of the oxtent of twenty thousand yojanas.

The number seven is intended to cxclude any other number.
There are only seven earths, neither eight nor nme. These
are one below the other and not transverse, parullel or hori-
zontal.

Where are the abodes of infernal beings on these earths?
Are thesc everywhere or in some places ?
arg Frrafmtrrzaratadieae
AT 9 W9 qqEme =
Tasu trimé$al paiicavimal pasicadadadadairi paticonarka-
narakadatasahasrans paica cavva yathikramam (2)
2. In these (earths) there are thirty hundred thousand,
twenty-five hundred thousand, fifteen hundred thousand, ten
hundred thousand, three hundred thousand, one hundred
thousand less five and only five infernal abodes respectively.
In these earths, namely Rufnaprabhia and so on, the numbers
of infernal abodes® are mentioned respectively. There are in
Rainaprabha thirty hundred thousand, m $arkaraprabha twenty-
five hundred thousand, in Valukaprabha fifteen hundred
thousand, in Paitkaprabha ten hundred thousand, n Dh@ma-
prabha three hundred thousand, in Tamahprabha one hundred
thousand less five and in Mahatamahprabha five abodes. In
the first earth (Ratnaprabha) there are thirteen layers. Below
that up to the seventh, the layers are less by two and two.
Other details must be ascertained from special treatises such
as Lokanuyoga.

Now what 1s the peculiarity of the infernal beings in these
earths ?
1 thin rarefied.
2 The nfernal abodes are cavities or hollow places.
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Eaies btciataibivitect et N IR
Narakanityabubh le$yaparinamadehavedanavikriyah (3)
3. The though ation, envir body, suffering

and shape of body (or deeds) are incessantly more and more
inauspicious in succession among the infernal beings.

Le§ya' (complexion of thought) ete. have been explained
already. These are of greater impurity 1n infernal beings than
in animals. And among the classes of infernal beings them-
selves, the impunty (foulness) 1s greater and greater as we go
down lower and lower. ‘N:/ya' denotes perpetual, incessant.
Those whose thought-colouration ctc. are incessantly impure
are the infernal beings with impure colouration, environment,
body, pain and activity. In the first andn the sccond regions
the prevailing complexion of thought is grey, 1n the upper part
of the third grey and n the lower part indigo, 1n the fourth
indigo, in the upper part of the fifth indigo and in the lower
black, in the sixth black and 1n the seventh dark black. It1s
said that physical complexion is the same tll the end of one’s
hfe. But thought-colouration changes within one muhiirta
Owing to the adverse nature of the regions, the touch, taste,
smell, colour and sound are very disagreeable and are the
cause of pain and anguish. The bodies of infernal beings
are also more and more deformed, loathsome and hideous
1n shape and disgusting to look at as we go Jower and lower
down, because of the rise of mauspicious physique-making
karmas Their height in the first region 1s seven bows, three
cubits and six inches From region to region it is doubled.
Owing to the internal rise of mauspicious feeling karmas, they
suffer from extieme heat and cold inflicted by the external
environment. In the first four regions, the abodes cause
agony Dby heat alone In the upper part of the fifth, two
hundred thousand abodes cause intense heat. In the lower
part, one hundred thousand abodes cause intense cold. In
the sixth and in the seventh, sufferings are caused by intense
cold alone. The mfernal beings intend to have handsome forms,

1 Lesya 15 also rendered as thought-paint.
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but they actually attain di d or def¢ d bodies only!.
They desire to do things which promote happiness, but they
commit things which bring about pain and suffering alone.
Lower and lower down these dispositions become worse and
Worse.

Ts distress caused to infernal beings by heat and cold alone?
Or are there other sources of suffering and torment ?

[LEN [
Parasparodiritaduhkhah (4)

4. They cause pain and suffering to one another.

How do they cause pain and suffering to one another?
They are able to foresee the cause of pain and suffering by
their wrong clairvoyance inherited from birth and suffer from
anguish, And when they come close to one another, their
anger develops into a rage. They recollect their past lives
and are actuated by intense animosity. They begin to strike at
one another hke dogs and jackals. By their powers of changing
forms they make weapons such as sword, hatchet, axe, spear,
pike, javelin, crowbar, and others, and with these and their
hands, feet and teeth, they indulge in cutting, sphtting, paring
and biting and cause intense pain and suffering to one
another.

Are these alone the causes of pain, or are there any others

lso ?
= ai?smgﬂitﬁag &y nrmgwi nwn

odirladubkhabca p hyah (5)

8. Pain m also caused by the incltement of malevolent
asurakumaras prior to the fourth earth.

1 1t 1s suggested that there 15 no reference in this sentence in the original
to the bodies of infernal beings, as these have been mentioned already in the
sutra. The disparity between intentions and deeds 1s brought out here, Hence
the appropriate rendering suggested 1s as follows. *“The infernal beings intend
10 do good deeds, but they actually commit only wicked deeds.” This mterpreta-
tion is also 1n with the of Ray of Bhatta
Akalanka Deva, which 1s given here for reference. “The infernal beings intend
to do good, but they commit only wicked deeds. Their minds are subjugated by
their pam and suffering, and they wish to dispel pain and suffering. But they
pave the way only for greater suffering.”
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Asura name karma is a division of the name karma of
celestial state. Owing to the rise of this karma, they torment
others. Hence they are called asuras or demons. Owing to
evil thoughts experienced by them in their previous births,
they have acquired demerit. And on account of it they are
actuated by malevolence continually. Hence they are called
malevolent asuras. The attributive ‘malevolent’ indicates that
all asuras do not cause pain. But only some asuras such as
ambabarigas cause pain to the infernal beings. The limit is
indicated by ‘prior to the fourth’. It is intended to point out
that the wicked asuras cause pain only in the first three infernal
regions. Cais intended to include the causes of pain mentioned
in the previous sutras. They cause pain by making others
drink molten fion, embrace red-hot iron pillars, and ascend
and descend the tree with sharp thorns'. They also strike
others with hammers, cut them with hatchets and knives,
sprinkle boiling o1l on them, fry them 1n an iron vessel, parch
them in an oven, drown them n the river Vaularani in hell
and c1ush them mn the oil press. Though their bodies are cut
and rent asunder, they do not meet with premature death.
For their hfetime cannot bo cut short.

If 50 let their span of life be mentioned.

e HIERRERSCaE IRl RERIEC
TR weE s Rl b
Tesvekalri sapladadasaptadadadvavimSatitravastrimSatsa
garopema suttvanam para sthitih (8)

6. In these infernal regions the maximum duration of life
of the infernal beings is one, three, seven, ten, seventeen,
twenty-two and thirty-three sagaropamas.

‘Respectively’ is supplied. With regard to these regions one,
three, etc. sageropamas are taken rospectively. In Ratnaprabha
the maximum lifetimo 18 ono sagaropama, in Sarkaraprabha
three, in }alukprabli seven, m Pankaprabh ten, in Dhitma-
prabha seventeen, in Tamahprabha twenty-two and in Mahd-
tamahprabha thity-three sagarop, . Pard means maximum,.

! Kutasalmal: artificial silk-cotton trec.
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‘Of infernal beings’ is intended to exclude the regions. This
is the duration of the beings in these regions and not of the
regions.

The lower world consisting of seven earths has been des-
cribed. Now the transverse world is to be described. Why
is it called transverse (firyak)? It is called transverse world,
as 1t ists of i able tric island inent
extending one beyond the other in transverse position up to
the ocean of Svayambhiiramana. What are these ?

AEIEA: JAATAT s ns
Jambadvipalavanodadayah Subhanamano dvipasamudrah (7)
7. Jambiidvipa, Lavanoda, and the rest are the continents

and the oceans with auspicious names.

Jambiidvipa and the others are the continents. Lavanoda
and the others are the oceans. The continents and the oceans
bear all the auspicious names current in the world. They are
as follows.

NAMES OF CONTINENTS NAMES OF OCEANS
Jambudvipa Lavanoda
Dhatakikhanda Kaloda
Pugkaravara Pugkaravara
Varunivara Varunivara
Ksiravara Ksiravara
Ghrtavara Ghrtavara
Tksuvara Tksuvara
NandiSvaravara Nandi$varavara
Arunavara Arunavara

Thus innumerable continents and oceans must be understood
up to the Svayambhiiramana Ocean.

The extension, arrangement, and shape of these are men-
tioned in the next sutra.
wor: SRR emEEE: N
Dutrdvirvigkambhah piorvaptreaparikgepino valaya-
krtayah (8)
8. (These) are of double the diameter of the preceding
ones and are circular in shape, each encircling the immediately

12
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preceding one.
The repetition of double is i ded to indicat:

action, that is double the diameter of the previous one. The
diameter of the first ocean (Lavanoda) is double that of the
first continent. The length of the second continent is double
that, and that of the second ocean is twice that of the second
continent. Those which are of double the diameter are called
of double diameter. It 1s mentioned that one surrounds the
other, in order to show that these are not situated as villages
and towns. The phrase ‘circular 1n shape’ is intended to
exclude the rectangular shape, the square, etc.

Now the position. shape and diameter of Jambiidvipa must
be ioned, as the d of the rest are dependent
upon these.

awey Femfagar feaTasEEReERT QEAT | e )
Taninadhye merunabherortto vojanadatasahasra-
vaghamlho jumid ivipah 9)

9. In the middle of these oceans and continents is Jambild-
vipa, which is round and which is one hundred thousand
yojanas in diameter. Mount Af-;u is at the centre of this
continent like the navel in the body

In the middle of these meaus in the middle of the concentric
oceans and continents inentioned already. That which 1s like
the navel is the navel (central). Merunabinh is that which
has Meru in the middle. 1'rita is like the dise of the sun.

That, which is onc hundred thousand yojanas in length, is
one hundred thousand yojanas long. Which 1s it ? Jambadvipa.
How is it called Jamb@idvipa > 1t is characterized by the jambii
treo. In the middle of [Tt/urakury there is the jamba tree,
beginningless, made of earth, uncreated and surrounded by
its satellites. This dripa is marked by this tree.

What are the seven divisions of Jambitdvipa separated by
the six mountain chains ?

wraATAE R e TRttt Sl ) g0 )
Bharatahaimavatahanvideharamyakaharra
ayavataravatavarsal ksetram (10)



THE SEVEN REGIONS 91

10.  Bharata, Havmavata, Hari, Vadeha, Ramyaka, Hazranya-
vafa and Airavala are the seven regions.

The names Bharala and the rest are prevalent from eter-
nity and are without cause. Where is Bharalavarsa situated ?
It is the country bounded by the mountain chain of Himavan
on the north and the threc oceans on the other sides. It is in
the shape of a bow. Itis divided into six continents by the
mountain chain Vijayardiie and the two rivers, the Ganga and
the Sindhu. Havmavatavarga 1s the country lying north of the
Small Himavan and south of the Great /umavan, bounded by
the oceans on the other two sides Harwargz is situated
between the mountain chains of Nrgudia on the north and
Mahahimacan on the south, bounded by the oceans on the east
and on the west. 12deha 13 bounded by N:3adha on the south,
Nila on the north and the occans on the other two sides.
Ramvakavarsa 18 between Nila on the south and RulZm on the
north with the occans on the other two sides. Hairanyavata-
varga is between Ruknu on the south and >i4kar: on the north
with the oceans on the other two sides. Awravalavarsa is
surrounded by Sikhar on the south and the oceans on the other
three sides. This 1s divided into six regionsby Vijuyardha and
the Rakiz and the Rakloda

The mountain chains have been mentioned as six. What
are these and how do these run?
afpafora: gatacerar Raamstimafend-
aefFatiraton adeadan: nn
Tadubhaginak plrvdparavald himavanmihahuia
vanmgadhanilaruhmi$ikharimo carsadharaparvatah (11)

11. The mountain chains /Limavan, Mahahimavan, Nisadha,
Nila, Riukme, and Sikhar:, running east to west, divide these
regions.

Tadvibhajinah means those which divide these regions.
Parvaparayata is extending from cast to west and touching
the Salt Ocean on both sides. These names have been current
from etermty and are without sigmfication. These are called
vargadharapavvalah, as these divide the land into several
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regions. Where is Himavan ? It is on the borders of Bharata
and Haimavata. It is one hundred yojanas in height. The
height of Mahahimavan dividing Haimavate and Hari is two
hundred yojanas. N:sadha, which 1s south of 1'sdehia and north
of Hari, is four bundred yojanas in height. The other three
mountain chains dividing the other regions have been described
already, Their heights are four hundred, two hundred and
one hundred yojanas. In the case of all thesc mountains, the
foundation is one-fourth of the height.

The next sutra describes their colours.

. N
FAgAATaa AR AR [
Hemarjunatapanivavardiveyara vah (12)

12. They are of golden, white (like purified gold), blue,
silvery and golden in colour

These mountains are like gold ete 1 colour /{imavcan 1s of
golden colour like that of the Chinese silk  Mahalunavan is of
white colour. Nisadha 15 of the colour of the rising sun. Nila
is blue like the neck of the peacock  Rukm: 13 silvery white.
Sikhari 18 golden in colour hke that of the Chinese silk.

Again other details are given in the next sutra.

aRRETeat saf 4% 9 gafm: |
Manivicitrapar 1@ upars mitle ca
tulyavistarah (13)

13. The sides (of these mountains) arc studded with
various jewels, and the mountains are of equal width at the
foot, in the middle and at the top.

The sides of these mountains arc of variegated colour, being
studded with precious stones of different colours. Uparyadi
is intended to exclude unwanted shape. (g is intended to
include the middle The breadth s the same at the foot, in
the middle and at the top.

The lakes situated on the tops of these mountains are men-
tioned next.

z qeRdwgosrR gEreTaR I gy I
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Pad ha badmatioischahesapimahi bundaribabundariki
gs s 2 r e
hradastesamupari 14

14. Padma, Mahapadma, Tigiiicha, Kesari, Mahapundarika
and Pundarika are the lakes on the tops of these (mountains).

These are respectively the names of the lakes on the tops of
Himavan and the other mountains.

The dimensions of the first of these lakes are mentioned.
Lo ﬁmmﬁvw Lo R OY
Prathamo y tadardhavikambl
Ixmdnh (15)

15. The first lake is 1,000 yojanas in length and half of it
in breadth.

Thelength of Lake Padma from cast to west is 1,000 yojanas.
Its breadth from north to south 1s 500 yojanas. The bottom
is composed of adamant. Its banks are made of gold studded
with various jewels.

Its depth is indicated in the next sutra.
FTANTAATE: I 8% 0
Da$ayojanavagiahah (16)
16. Its depth is ten yojanas.
Avagaho is depth. Its depth is ten yojanas.

What is in the middle of it ?
A AR IR RS
Tanmadhye vojanam puskaram (1)

17. In the middle of this first lake, there is a lotus of the
size of one yojana

Yojanam means of the extent of one yojana. Tts petals are
of the size of ] yojana (one kro$a) 1n length and ibs pericarp
is of the size of & yojana (two kro$as' Hence the lotus is one
yojana long and one yojana broad. The lotus consists of a
multitude of petals densely packed, and 1t has a stalk of the
height of 3 yojana (two krofus) from the surface of the water.

What are the dimensions of the other lakes and the other
lotuses ?
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Eccugicoulbcil UL I 2
Taddvigunadviguna hradah pugkaram ca  (18)

18. The lakes as well as the lotuses are of double the
magnitude.

The repetition is intended to convey that they are double.
In what are they double 2 In length ete. Mahdpadua is double
the size of Padma, that is twice the length, breadth and depth
of Padma. Tigificha is double the size of M aha padma in length,
breadth and depth. The lotuses also. What ? They are also
double the magnitude of the precedng ones.

The names of the nymphs, their lifetime, and their retinue
are mentioned next.
AR Fer: iR
f frwaftaern [Nl
Tanmvastnyo deoyel $iihridl hi ibaddinlakgmyal
palvopamasthilayah sosamanihapaiigathdah (19)

19. In these lotuses live the nymphs called Sri, Hri, Dhrts,
Kirtv, Buddhy and Lakgmi, whose lifetime is one palya and who
live with Samanikas and Purigatias

In the middle of the pericarps of the lotuses, there are snow-
white mansions more lovely than the full moon of the autumnal
season, one kroSa long, half a £ro$s broad and a hittle less than
a kro8a high. The nymphs called Sri, Hri, Dhrti, Kirti, Buddhs
and Lakgmi reside in ’adma and in the other lakes respectively.
Therr duration of fe 18 palvopama. Samanikas are those of
equal status. They live with the classes of devas called
Samanikas and Parigatkas  These devas roside in mansions
on the lotuses surroundng the primary lotus.

What are the rivers dividmg the regions ?
- &
RIS AT

S

ATz Rl

FICENT: TRAERIA: L]
(umﬂmlndlmmlmlmlulawalluml tharikantasilasiodana
rinarakantasuvarnarbpyakivaraktaraklodah
suritastanmadhvagich (20)
20. The Ganga, the Sundhu, the R. wuz, the Rohitasya, the
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Harit, the Harikanta, the Sita, the Sitodd, the Nari, the
Narakania, the Suvarnakiila, the Riipyakiila, the Rakti, and the
Raktoda are the rivers flowing across these regions.

The mention of ‘rivers’ is to clanfy that these are not tanks.
Do these flow in the interior, border or vicimity of the regions?
These flow in the middle of the regions.

What are the regions and the directions in which these flow ?
&4t qat: gdan gl
Drvayordvayoh piiroah p@rvagal (21)

21. The first of each pair flows eastwards.

In this sutra cach group of two rivers is in one region. As
the sentence is taken in this manner, 1t precludes the inter-
pretation that all the nvers flow in one region. Tho directions
are also indicated Those which flow eastwards are called
castern rivers. They are called eastern rivers as these flow
into the eastern ocean. On what basis is the first to be taken?
On the basis of the sutra. Ifso the first seven, the Ganga,
the Sindhu, cte. would be considered as eastern rivers. It is
not 8o, as it 13 mentioned ‘of each pair’. Of each pair the first
is ealled the eastern river.

What is the direction of the rest?
BT uzR N
Sesastvaparagah (22)

22. The rest are the western rivers.

Those which have been left out of each of the pairs must be
understood as the western rivers. As these flow into the
western ocean, thesc are called western nvers. The Ganga
rises from Lake Padma and flows througl its eastern archway.
The Sindhu originates from its archway m the west. The
Rolntasya proceeds from its archway in the north. The Rohi!
rises from Mahapadma and flows through its archway in the
south. That, which flows from its archway in the north, is the
Harikanta. That, which rises from Tgificha and flows through
its southern outlet, is tho Har:.. That, which flows through its
northern outlet, is the Sifoda That, which rises from Kesari
and flows through its southern archway, is the Sita. That,
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which flows through its northern archway, is the Narakanta.
That, which rises from Maha Pundarika and flows through its
southern archway, is the Niari. That, which flows through its
northern archway, 1 the Ripvaki/s  That, which rises from
Pundarika and flows through its southern archway, is the
Suvarnakila That, which flows through 1ts eastern archway,
is the Rakfa And that, which flows through its western arch-
way, 18 the Rakinda.

Their tributaries are enumerated in the next sutra.

agzoafiaraafiga wEf@eengir a1

Caturdabanadisahasrapariirta gangasindheadayo nadyah (23)

23. The Gangi, the Sindhu, etc. are rivers having 14,000
tributaries.

Why should the Ganga and the Sindhi: be mentioned 2 It 18
in order to imclude the nvers. The 1ivers, which are the
subject of description, are naturally included. 1t should not
be considered so. The sutra has reference only to the immedia-
tely preceding rule or exception. According to this principle
this would include ouly the western nivers The term ‘Gangads’
would mclude only the eastern rivers. Hence 'Gangasindhvads’
18 used in order to include both. ‘Nadi’ is used in order to
associate twice the number. The Ganga has 14,000 trnibutaries.
The Sindhu also has 14,000. Similarly, the others in the other
regions have twice the number of tributaries up to Videha.
Beyond that the tributaries are less by half the number.

The expanse of the regions described is mentioned next.

A, ARG THRe-

Frafrmar diser R
Bharatah sadvim$ati paiicayojanaatavisirah
sateatkonammSalibhiiga yojanasya (24)

24. DBharata is 526 % yojanas in width.

That which has twenty-six in addition is sadvim8ani. That
which is 526 yojanas in width is Bharata Ts it only so much ?
No. % yojana is added to it.

The widths of the other regions are indicated next.
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Al aduat AN
Taddvigunad istara vargadharavarsd
wndehantah (26)

25. The mountains and the regions are double in width up
to Videha.

Those whose widths are double and double that of Bharata
are those double in width. Which are double in width? The
mountains and the regions. Are all dounble in width? No. Upto
Vadeha these are double in width of the preceding ones.

What are the widths of the mountains and the regions in
the north ?

I|q : R}
Uttara dakginatulyah (26)

26. Those in the north are equal to those in the south,

By ‘uitara’ the regions and the mountains from Airgvata up
to Nila are taken. These are equal to those in the south,
namely Bharata ete. This rule applies to all that has been
described before. Therefore, the lakes, the lotuses and the
rest are also equal in magnitude ete.

Are the experiences and so on of human beings the same or
different in these regions ?
= .

] Sasih
ml ! n=e N

Bharatarravatayorvrddhihrasau $atsamayabhya
mulsarppinyavasarppinibhyam (27)

27. In Bharata and Airivala there is rise and fall (regenera-
tion and degeneration) during the six periods of the two
aeons of regeneration and degeneration,

On what basis are there rise and fall? It is on the basis of
the six periods of regeneration and degeneration. Of what
regions ?  Of Bharata and Airavata  The rise and fall do not
apply to the regions, as these are impossible in the case of the
regions. These happen to the human beings in these regions.
Or the case denoted (by Bharatairavatayok) is not the sixth,
but the seventh one of location., That is, the rise and fall
(increase and decrease) pertain to human beings in Bharata

13
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and Airavata. In what respects is there rise or fall? Itis
with regard to knowledge, age, stature, etc. Anubhava is
knowledge. Ayu is duration of life. Pramana is bodily stature.
There is increase or decrease with regard to these and others
in the case of human beings Again by what are these caused?
These are caused by time. And time is of two kinds, the
sscending cycle and the descending cycle. Each of these is of
pix divisions, These are sigmficant names. That, which has
the characteristic of development of knowledge etc., is the
ascending cycle of time. And that, by whose nature knowledgo
ete. become less, is the descending cycle of time. The descend-
mg cycle is of six divisions—namely Susamasusama, Sugama,

, D samia, Dugsama, Atrdugsama. The
ascendmg cycle also 18 of six dnvxsl(ms, commencmg from
Atdugsama and ending with S a Thed ding
cycle is of the extent of ten ko/ikuli vtqum/mmm The ascend-
ing cycle is of the same extent. The two joined together
constitute a kalpa  Susumasusama is of the extent of four
hotikoti sagaropamas. At the beginning of this period, the
human beings are of the same nature as those of Uttarakuru
There is gradual decrease during the period, and then comes
Susama lasting for threc kotikofi sagaropamas At the
commencement of this period, the human beings are equal to
those of Harivarsa. And after gradual decrease during this
period, comes Susamadussami lasting for two kofikoli sagaro-
pamas. At the commencement of this period, the human beings
are equal to those of Harmavata  And after gradual decrease
commences the fourth period of Dussamasusama lasting for
one kotikoti less forty-two thousand years. At the commence-
ment of this period, the human beings are equal to those of
Videha  Then after gradual decrease comes Dussami lasting
for twenty-one thousand years. Lastly, after gradual decrease,
comes Alidugsama of the extent of twenty-one thousand years.
Similarly, the ascending cycle must also be understood in the
contrary order.

What is the nature of the other regions ?
AT EA s nxen
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Tabhyamapara bhamayo avasthilich (28)
28. The regions other than these are stable.
The regions other than Bharata and /lirdvala are of the same
state or condition. In those regions there are no ascending
and descending cycles.

Are human beings in those regions of the sume duration of
life or are there differences ?

o 2 fadrTgeaR 13
Ekaduvitripalyop hut, hat lakaharivarsak
daweakuravakih (29)

29. The human beings in /aumavata, Hari and Devakuru
are of one, two and three palyas respectively.

The human beings who arc born in Haimavala are Hama-
catakas. Similarly wath regard to the others. Haimacatakas
and the rest are three. One and the others arc three. These
are taken together respectively. The lifetine of Haimavatakas
18 one palya, that of Harwwarsakus 1s two palyas, and that of
Darvakuravakas is three palvas. In the five Haimavata regions
(five in the 2} continents in which human beings live) the period
of Susamadusswma prevails always There the human beings
are of one palya duration, of two thousand bows in beight, and
of the colour of the blue lotus. They take food once on alter-
nate days. In the five Hari regions the period of Susama
prevails always. There the human beings are of two palyas
in duration, of four thousand bows in height, and of white
complexion just as the colour of the conch-shell. They take
food once after an interval of two days. In the five Kuru
rogions the period of Susamasugama always prevails. There
the human beings are of threc palyss in duration, of six
thousand bows in height and of golden complexion. They take
food once after an interval of three days.

What is the condition in the regions of the north ¢
adra: 0ol
Tathottara (30)
30. The condition is the same in the north.
The human beings in the north must be understood to be
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like those in the south as explained already. The people of
Havranyavala are like those of Haimavala. The people of
Ramyaka are equal to those of Harivarsa. And the people of
Uttarakuru are equal i all respects to those of Devakuru.

Now what is the duration of hife in 1'zdeka ?

TEATHERE N2/
Videhesu sankhyeyakalah 1)

31. In Videhas the lifetime is numerable years.

In all the five V:idehas the duration of life of human beings
is numerable years. The time like that of the closing pertod
of Susamadugsami prevails throughout. The people are of five
hundred bows in height. They take food everyday. The
maximum duration of hife is one pitrvakoli years, and the mini-
mum is antarmuhitrta. The following verse 1s quoted 1 this
connection. “One pirrakoli is equivalent to 70X 1,00,000X
1,00,00,000 and 56,000 X 1,00,00,000 years (T0560000000000).”

The extent of Bharala has been mentioned. Again 1t 18
statoed in another way.
waer ReRnlt Fefeer aafmaam: 0
Bharatasya vigkambho jambuaduipasya
navaliéatabhagah (32)
32. The width of Bhara'a is one hundred and ninetieth (,{,)
part of that of Jambildvipa
The width of Bharata is one hundred and ninetieth part of
that of Jambadvipa, which 18 1,00,000 yojanas. That 1s what
has been mentioned already. There s a mound surrounding
Jambudvipa, beyond which is the Salt Ocean 1n the form of a
eircle, whose extent (diameter) 1s 2,00,000 yojanas. Beyond
that 18 the island of Dkatakikhanda, whose extent is 4,00,000
yojanas.

The next sutra 15 mtended to convey the number of regions
etc. mt (1 ¢ Dhalakikhanda).
Tratadrany UEN!
Lrvrdddhatakikhande (33)
33. In Dhaiakikhanda it is double.
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The recurrence of the regions and the rest in Bharata is
intended here. For what reason is suc suffix added here? It
18 used in order to indicate that the ellipsis of recurrence is to
be filled up. For instance in ‘Dustavanayamprasadal’, the
suffix suc indicates that it is double in measurement. Similarly,
the suffix in the sutra indicates two Bharatas ete. with double
the width etc. It is as follows. Two mountain ranges running
from south to north with the ends touching the mounds of the
two oceans Lavanoda and Kaloda divide Dhatakikhanda mto
east and west. In the middle of these eastern and western
parts, there are two mountains called Mandara or Meru. On the
two sides of these mountains are situated the regions such as
Bharata and the mountains such as Himacan Thus 1t must
bo understood that there are two Bharalas, two Himarans
and so on. The extent of these mountain ranges is double the
extent of those in Jambitdripa  These mountain ranges are
midway between the regions as the spokes in a wheel. And
the regions are of the shape of the open space in a wheel. In
Dhatakikhanda there is the dhalak: tree with its attendant
trees in the same position as the jamb@i tree in Jamlbitdvipa
It is from the presence of this tree that the renowned name of
Dhatakikhanda is derived. The ocean surrounding this dvipa
is Kaloda. Tts embank is as if fashioned by a chisel.

Its extent (diameter) is 8,00,000 yojanas. That which sur-
rounds Kaloda is Pugkaradvipa, extending to 16,00,000 yojanas
in the form of a circle.

Just as the continents and oceans are double in extension,
it would mean that the regions etc. are twice the number in
the next continent. The next sutra is intended to determine
the difference in this respect.

T [l-EN ]
Pugkararddhe ca (34)

34. In the (nearest) half of Pugkaradvipa also.

What ¢ ‘Double’ 1s supplied from the previous sutra. With
regard to what 1s double to be taken! It 1s to be taken with
regard to the regions, t etc. of Jambitdvipa alone.
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How ? From the interpretation. The dimensions of /{imavan
etc. in half of Pugkara contiment are double as those of Himavan
etc. in Dhitakikhanda. The names are the same. Similarly,
there are two mountains in the shape of arrows as well as two
Merus as in the other continent. In the place of the jambi tree
there is the pughara tree with 1ts attendant trees. Hence the
name Puskaradvipars established. Now why is 1t called Pugka-
rardha » It has been divided into two halves by the mountain
range of Manugotiara Hence it is called Pugkarardha.

Why is it stated that there are two Himaran mountaims ete.
in Pugkarardha and not in the entire Pugkaradiipua ?

ST AT nEn
Pranmanusollardnanus val (35)

35 (There are) human beings up to Manugoliara

Just 1 the middle of Pusharadcipa there 1s the mountan
chan of Manugottaran the form of a eirde (running all around
the continent). Human bemgs are found ouly within this
mountain cham and not beyond it Hence thero 1s no division
mto regions beyond 1t. Neither cidyadharas nor ascetics of
extraordinary attainments go at any time beyond this line,
except those who take birth outside the human region and
those who practise sumudghata’. Hence the name is a signi-
ficant one. Thus human beings reside in the two and a half
continents commencing from Jamld ipa andin the two oceans.

1 kacept in the three mstances mentioned below, human beings are not
found otherwise outside the human region.

1, The human being, who 15 to be born after death outside the human
TCRION (NOt, Of course, as a human being), eflects the exit of the spatial umits of
his soul beyond the human 1egion, just at the time of transit before his death.

2. The bewng (not, of course, a human being) Living beyond the mountain
range of Manusottara, who 1s to be reborn as a human being after death, stays
outside the human region until the time of cotry 1nto the human region just
before death

3. Kevali-samudghaia 15 emanation of the spatial units of the ommiscient
soul from his body without wholly discarding the body, for the purpose of level-
fing down the duration of the other three non-destructive harmas Lo that of the
age-harma, by filing up the catire universe and contiacting back to the size of
the body in eight instants, just prior to attaining Lberation.
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They are of two kinds.
atmat s¥ssmy nag

Arya mlecchadea (36)

36. The civilized people and the barbarians.

Those who are possessed of virtues or are resorted to by the
virtuous are called Aryans They are of two kinds, those with
supernatural, spiritual and those without. The
latter are of five divisions, based on region, family, occupation,
conduct and faith. The former are of seven divisions, on the
basis of (extraordinary) knowledge, change of form, austerity,
might, healing power, occult power to transform simple food
into delicious dishes, and power to ensure food inexhaustible
oven while feeding any number.

The barbarians are of two kinds, those born in Antardvipas
(mudisles) and those horn m Karmabhiimis (regions of labour).
In the Salt Ocean in the eight directions there are eight
Antardvipas (midisles or regions) and eight others in the midst
of these (the eight directions). Similarly, there are eight
midisles at the end of the mountains Himavan, Sikhary and the
two 12jayardhas. The midisles 1n the directions are across
the ocean, five hundred yojanas away from the shore. Those
in the intermediate points of the pass are five hundred and
fifty yojanas away from the shore. Those at the end of the
mountains are six hundred yojanas in the interior. The mid-
isles in the directions are one hundred yojanas broad. The
breadth of those in the intermediate points 1s half of it. Those
at the end of the mountains are twenty-five yojanas broad.

The beings in the east have one thigh each. Those in the
west have tails. Those in the north are mute. Those in the
south are possessed of horns. Those in the other four points
of the compass have ears like those of the hare, like the cake,
and (broad) like the upper garment and long ears respectively.
Those in the intermediate points of the compass have faces
like those of the horse, the hion, the dog, the buffalo, the pig,
the tiger, tho crow and the ape. Those in the middle of the
two corners of Sikhari have faces like the cloud and the light-
ning, those between the two corners of Himavan like the fish
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and the cuckoo, those between the corners of the northern
Vijayardha like the elephant and the mirror, those between
the corners of the southern 1'1yayardha like the cow and the
ram. Those with single thighs reside in caves and live on clay.
The rest dwell on trees and live on flowers and fruits. All of
them live for one palvopama.

All these twenty-four 1sles are one yojana high from the
water level. On the outer circumference of the Salt Ocean
also there are twenty-four midisles. Similarly in Kaloda or
the Black Ocean. Those born in these isles are the barbarians
of tho midisles. The barbamans m other parts of the world
of labour are the savage tribes, the Tonians, the mountaineers,
the foresters and so on.

Which are the regions of labow ?

WRHTEAARTET: FAT SR ATE A | 25 )
Bharatarravatavidehah karmabh@mayo
anvalradevakuriitiarakurubhyah (37)

37. Bharata, Awravata, and Videha excluding Devakuru and
Uttarakury, are the regions of labour.

Bharata, Airgvata and Videha are five each. All these are
described as the regions of labour. The inclusion of Videha
would mmply the inclusion of Derakurn and Utlarakuru In
order to exclude these, it is mentioned except Devakury and
Utarakuru, Decakuru, Uttarakuri, Haimavala, Hart, Ramyaka,
Haranyavaia and the mdisles are called lands of paradise
{i e. regions of enjoyment)

Why are those called the regions of labour ? This is because
these are the seats of good and evil deeds. But do not the
three worlds constitute the seat of activity? Yes. Still these
must be understood to be the seats of plenty of activity. For
instance, demerit capable of plunging a being in the seventh
infernal region 1s acyuired only in Bharata etc. Similarly,
ment which leads to the highest celestial state such as
Sarvarthasiddh: devas is also acquired in the same regions only.
Similarly, the six kinds of g such as
along with gifts to the worthy obtamn in these regions only,
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Hence these are called the regions of labour. The others are
called the regions of enjoyment, as the objects of enjoyment
are provided by the ten kinds of desire-fulfilling trees.

The lifetime of the people in these regions is indicated in
the next sutra.

et Tt Breitmradgd nac
Nrsthiti parapare tripalyopamantarmuhiirte (38)

38. The maximum and the minimum periods of lifetime
of human beings are three palyas and aniarmuhiiria,

Those whose lifetime is three palyopamas are tripalyopamas.
Those whose lifetime is within one muhilrta are antarmuhiirtas.
These are taken respectively. The maximum lifetime of the
people is three palyop The minj is antarmuhiirta.
Between these two there are several gradations of lifetime.

Palya is of three kinds, vyavahdra palya, uddhara palya and
addhapalya. These are significant terms. The first is called
vyavahara palya &8 it is the basis for the usage of the other
two palyas. There is nothing which is measured by this. The
second is uddhara palva, as the continents and oceans are
numbered by the bits of wool drawn out. The third is addha-
palya. Addha means duration of time.

Now the first palya is desoribed. Three pits of the extent
of one yojana (consisting of 2,000 kroas) long, one yojana
broad and one yojana deep, based on the measure of prama-
nangula, ate dug out. These are packed with the smallest ends
of the wool of rams from one to seven days old, the bits
incapable of being further cut by scissors. This is called vyava-
hara palya. Then the small bits of wool are taken out one by
one once in every one hundred years. The time taken for
emptying the pits in this manner is called vyavahara palyo-
pama. Each bit is again cut into so many pieces as there are
instants in innumerable crores of years. And (imagine that)
with such bits the pits are filled up. This is called wddhara
palya. Then these bits are taken out one by one every instant.
The time taken for emptying the pits in this manner is
called uddhira palyopama. Ten crores multiplied by one crore

14
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uddh@rapalyas make up one uddhdra sagaropama. The conti-
nents and oceans are as numerous as the bits in two and a
half uddhara sagaropamas. The pits are filled with bits got
from outting each bit of wddharapalya into the number of
instants in one hundred years. This is addiapalya. Then these
bits are taken out one by one every instant, The time taken
to empty the pits in this manner is called addhapalyopama.
Ten crores multiphed by one crore addhapalyas make one addha
sagaropama. One descending cycle of time consists of ten
crores multiplied by one crore addha sagaropamas. The ascend-
ing cycle is of the same extent. The duration of karmas, the
duration of particular forms, the lifetime and the duration of
the bodies of the beings in the four states must be measured
by addha palya. This has been said bnefly in this verse.
“‘Vyavahara, Uddhara and addha must be understood as the
three palvas. Vyavahara palva is the basis of enumeration.
The enumeration of contmnents and oceans is by the second.
The duration of karmas is reckoned by the third addhapalya =

These are the same for subhuman beings.

g i N
Tiryagyomjanam ca (39)

39. These are the same for the animals.

Tiryak yom is the womb of subhuman beings. It means the
birth attained on the rise of name karmas of the animal state.
Those born from animal wombs are animals. Therr maximum
lifetime is three palyopumas, and their minimum is antar-
muhiirta. Between these two there are several grades.



CHAPTER 1V
THE CELESTIAL BEINGS

The word ‘celestial being’ has been used several times in the
previous chapters in such sutras as, ‘Clairvoyance originating
from birth is possessed by the celestial and infernal beings’.
But who are celestial beings or how many kinds of celestial
beings are there? The author explains these things in this

chapter.
Farargfmern: nen
Devadeaturnihayah (1)

1. The celestial beings are of four orders (classes).

The celestial beings (devas) are those who roam freely and
derive pleasure in several parts of the terrestrial world, the
mountains and the oceans surrounding them, on the rise of
karmas leading to the celestial state. They are endowed with
magnificence, splendour and extraordinary powers.

It 15 proper to use the singular in the sutra instead of the
plural.  For mstance, ‘The celestial bemng 1s fourfold.” A
collective noun denoting a class imphes the plural. But the use
of the plural is intended to indicate the subdivisions. For
instance, there are different ranks among celestial beings such
as kings, their equals, etc. There are other differences also
among them based on duration of hife and so on. On the
common basis of the rise of karmas leading to the celestial
state, the celestial beings are grouped in classes in spite of indi-
vidual differences. Thus there are four orders of celestial
beings. Who are they ? They are the Residential (Bhavanavasi),
the Peripatetic (Vyantara), the Stellar (Jyoiiske) and the
Heavenly (Vaimanika) beings,

The next sutra is intended to determine the colouration of

their thoughts.
ety farasen =
Aditastrnigu pitantaleSyah (2)
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2. The colouration of thought of the first three classes is
up to yellow.

The term ‘among the first’ is intended to exclude the ‘middle’
and the ‘end’. ‘Three’ is intended to exclude ‘two’ or ‘one’.
1t does not exclude all the four because of the term ‘among
the first’. Six kinds of colouration have been mentioned.
Among these the first four are taken by the term ‘up to the
end of yellow’. ‘Up to the end of yellow colouration’ means
those, who are characterized by the first four thought-complex-
ions ending with yellow. This is the purport. Among the first
three classes of celestial beings, namely the Residential, the
Peripatetic and the Stellar celestial beings, the black, indigo,
grey and yellow types of colouration prevail,

‘What are the subclasses of these four orders 7
FUTFETATRFA: FTAGET: (Y

Dalagtapanicadvadadarikalpah halpopapannaparyantah (3)

3. They are of ten, eight, five and twelve classes up to the
Heavenly beings (kalpaviisis)

Ten etc. are taken along with the four orders respectively.
The Residential devas are of ten classes. The Peripatetic
celestial beings are of eight classes. The Stellar devas are of
five classes. It would imply that all the Heavenly beings are
included in the twelve classes. In order to exclude devas in
Navagrarveyaka and so on, ‘Up to the end of kalpas' is added
in the sutra. Now what are called kalpas ? Those in which the
ten grades prevail are called kalpas. Though these grades are
prevalent among the Residential celestial beings, by usage
kalpa is used only among the Vaiminikes Those born in kalpas
are kalpopapannah, i e. up to the Heavenly beings.

The next sutra is mtended to  convey detailed particulars.
wawT 1
PARSIYN
RILIE g
13 5

g di

Indvasimimkatr yas.

lokupalamku]zmkwnalxubhtvo;,yakzlbml.ascatkuénh (4)
4. There are ten grades in each of these classes of celestial
beinge, the Lord (Indra), his Equal, the Minister, the cour-
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tiers, the bodyguards, the police, the army, the citizens, the
servants and the menials.

Indras are Lords who are powerful, being endowed with
extraordinary oceult powers not possessed by the others. Those
who are equal to Indras in respect of duration of life, energy,
attendants, enjoyment, etc., but not with regard to authority
and splendour, are called equals (Samanikah). They are great
ones like fathers, teachers or preceptors. 7rayastrim$ah are
of the status of ministers or priests. They are thirty-three,
and hence they are called T7ayasirm$ah. Parisadah are the
friends and companions in court, that is courtiers. .4tmarakgah
are like bodyguards. Lokapalak are like the police, those who
protect the peoplo and property. Anika is the army consisting
of seven divisions such as infantry and so on. Prakirnakah are
like the citizens, such as townsfolk and peasants. ;{bbtyagy&b
are like servants engaged in serving others in several ways.
Kilbigikah are of the lowest rank, those who possess demerit.

The general rule would imply that there are these ten grades
of beings in each class of the four orders. The exceptions are

given below.
o S NN

s
Trayast lokapalavar)ya vyantarajyotiskah (5)
5. The Peripatetic and the Stellar devas are without the
ministers and the police.
Among the Peripatetic and the Stellar devas, there are only
eight grades leaving out the ministers and the police.

Now in the four orders, is there one lord for each of the
classes or is there any difference ?

g el
Parvayordvindrak 6.

6. In the first two orders there are two lords.

‘In the first two orders’ means among the Residential and
the Peripatetic devas. How can the second be considered
first ? It is mentioned figuratively on acoount of its proximity.
In ‘two lords’ repetition implying cont or ion is
implied. Those having two, two lords are referred to as ‘two
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lords’, as in sapiap (a 1 d tree) and agtapada’
(an elght—footed a.mma.l) It is as follows. First with regard
to the Residential devas, camara and Vasrocana are the two
lords of Asurakumaras, Dharana and Bhiitananda of Naga-
kumaras, Harisimha and Harikanta of Vidyutkumaras, Venu-
deva and Venudhari of Suparnakumaras, Agmibikha and Agni-
manava of Agnikumaras, Vailamba and Prabhasijana of
Vatakumaras, Sughosa and Mahaghoga of Stanitakumaras,
Jalakanta and Jalaprabha of udadhmkumiaras, Pirna and
Visista of Dvipakumiiras, and Amilagah and Amitavahana of
Dikkumaras. Among the Peripatetic devas also Kinnara and
Kimpuruga are the lords of Kinnaras, Salpuruga and Maha-
puruga of Kimpurusas, Atrhaya and Mahakaya of Mahoragas,
Gitarati and Gitaya$a of Gandharcas, Purnabhadra and Mani-
bhadra of Yaksas, Bhima and Mahabhima of Raksasas, Prate-
riipa and Apratiriipa of Bhittas, and Kala and Mahakala of

Prdacas.
s A b e
Kayapravicara a ai$anal (N

7. Upto Aidang Kalpa they enjoy copulation.

_Pravicara is copulation (sexual union). Kayena means bodily.
An denotes limit. The words are given separately and not in
a compound for the sake of clarity. The Residential devas
and others up to those in Ai§anakalpa enjoy sexual pleasure
like human beings, as they are actuated by karmas causing
affliction and uneasiness.

What is the nature of happiness of the others ?
Bar: TrTEEnERA:afaEn: nen
Segak sparSaripaabd hpravicarih (8)
8. The others derive pleasure by touch sight, sound and
thought,
Sega means the others. Who are the others? Kalpavasi
devas. Sparda, riipu, $abda and mana lorm a dvandva compound
1 Saptaparna is the name of a tree having bunches of seven leaves.
Astapada (octopede - an cight footed ammal) 1s the name of a fabulous animal

having eight legs. These two words are given as ilustrative words to explaia the
compound disndra.
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of sparSariipadabd armsi. Tegu pravicaro yegan te sparfa-
riipadabdamanahpravicarah (whlch is & bahuvrihi compound).
The compounds in the phrase are of two kinds, dvandva and
bahuvriki. How are these to be taken? Without contradic-
ting the authority of the holy scrip Why is ‘pravicara’
mentioned again ? It is in order to convey what is intended.
What is it that does not contradict the scriptures ? In Sanai-
kumara and Mahendra kalpas the devas as well as devis' derive
the highest pleasure by mere touch of the body. In Brakma,
Brahmottara, Lantava and Kapigtha Kalpas, the devas experi-
ence the highest pleasure by looking at the charming and lovely
forms and the beautiful and attractive dress of devis. In
Sukra, Maha$ukra, Satdra and Sahasr@ra Kalpas, the devas
derive the highest enjoyment by listening to the sweet songs,
the gentle laughter, the lovely words and the pleasant sounds
of the ornaments of their devis In Anata, Pranata, Avana
and Acyuta Kalpas the devas get the utmost pleasure the
moment they think of their devis.

What is the natare of happiness of the rest ?

d nen
Pavre apravicarah (9)
9. The rest are without sexual desire
Para includes all the ini lestial beings. Apravicara

is intended to indicate the hxghest happiness. Copulation
(pravicara) is merely a palliative for pain. In the absence of
Pain or uneasiness they enjoy the highest happiness incessantly.

What are the ten olasses of devas of the first order ?
TERA SE TR
Rrfiafmanr: tRen

Bh, Gt = d

sparnagni
= itodadhidvipads kkumarik (10)
10, The Residential devas comprhe Asma, Naga, Vidyut,
Suparna, Agni, Valta, Stanita, Udadhi, Dvipa and Dikkumaras.
Those who live in ions are called Residential devas.
1 devis: the wives of devas, i. e. celestial women.
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This is the common name of the first order of celestial beings.
Asura ete. are special names acquired by special name karmas.
All celestial beings are of the same appearance (age) and
nature as at birth. Still these beings appear as youth by
their dress, ornaments, weapons, conveyance, animals they
ride on, sport, etc. Hence they are designated kumdras by
common currency. It is added to every one, as Asurakumaras
and so on, Where are their mansions ? The mansions of
A kumaras are in the Pankabahula part of the first infernal
region. The dwelling places of the other nine classes of
kumaras are in the upper and lower strata of Kharaprthvibhaga,
leaving out 1,000 yojanas m each of these.

The common and special names of the second order of devas
are mentioned in the next sutra.

T Wﬂﬁtﬂmﬁwm

[Rig]
Vvantarah k Rimpurug h il a-
yakgarakgasabhiitapi$acah (11

11. The Peripatetic devas comprise Kinnara, Kimpurusa,
Mahoraga, Gandharva, Yaksa, Rakgasa, Bhiita, and Pisaca
classes

The common, meaningful designation of these eight classes
of devas is Peripatetic (1'yantara), that is those having habita-
tions 1n various places. Their eight divisions must be under-
stood to arise from special name karmas. Where are their
dwelling places? The dwelling places of seven classes of
the Peripatetic devas arc in the upper hard part beyond the
innumerable islands and oceans. The Rakgasas reside i the
Paskabahula region.

The general and specific names of the third order are men-
tioned next.

‘aﬁﬁﬂ]ﬁ: EtAe e AT | 1R 1

1,8hG R STIVE.
h sitr

2 £4
naksatraprakirnakalarakadca (12)
12. The Stellar (luminary) devas comprise the sun, the
moon, the planets, the and the stars.
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As these are endowed with light, these five are called by the
significant general name of luminaries. The sun ete. are
partioular names derived from name karmas. The mention
of the sun and the moon is intended to indicate their impor-
tance. On what account are these important? These are
important on account of their brilliance etc. Where are their
abodes ? The stars which are the lowest among the luminons
bodies rotate at a height of seven hundred and ninety yojanas
from level earth (sea level). The suns rotate ten yojanas
higher. The moons rotate eighty yojanas higher still. Four
yojanas higher up are the constellations. Four yojanas above
these are the planets called Budhas (Mercury). Three yojanas
above these are Sukras (Venus). Three yojanas above these
are Brhaspahis (Jupiter). Three yojanas above these are
Angarakas (Mars). Three yojanas still higher up are Sanaid-
caras (Saturn). This space spread over by these luminaries
(Stellar devas) is one hundred and ten yojanas thick and is
transversely (horizontally) of the extent of the innumerable
islands and oceans up to the humid atmosphere. This has been
mentioned in the scriptures.

“Over this level earth, at a height of seven hundred and
ninety yojanas, are the stars. Ten yojanas higher up is the
sun. Eighty yojanas above it is the moon. Again four yojanas
higher up are the constellations, and four yojanas above these
is Mercury. Further above, at intervals of three yojanas, are
the planets, Venus, Jupiter, Mars and Saturn.”

The movement of the luminary bodies is described next.
AR Remaat 7o (RN
Merupradakgina mivagatayo nrloke (13)

13. In the human region they are characterized by inces-
sant motion around Meru.

Merupradakgina means motion round Meru. This phrase is
intended to indicate the correct direction of the motion from
left to right and dispel any view of the opposite direction.

Nityagataya is intended to convey uni upted and conti-
nuous motion. ‘In the human world’ specifies that these are
15
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of constant motion within the extent of the two continents
and a half and the two oceans, and not outside this limit.

Now, there is no cause for the motion of the heavenly cars
of Stellar devas. Hence there can be no motion. No. The
reason advanced is fallacious, agit is incongruous. The heavenly
oars are in motion, being impelled by the class of devas (4bks-
yogyas) who take pleasure in motion. If it be asked why they
should enjoy constant motion, the reply is the fruition of
karmas is strange. The fruition of their karmas is by motion.
This is the reason why they derive pleasure in continual motion.
Though the Stellar devas revolve round Meru, they revolve
at a distance of 1,121 yojanas from Meru.

Conventional time is related to the motion of the luminary
bodies. This is mentioned in the next sutra.

ATE: FTSEARL [RCR
Tatkrtah kalavibhagah (14)
14. The divisions of time are caused by these.
The word fad is intended to indicate the Luminary devas in

motion. Time cannot be measured either by mere motion or
by the mere luminaries (without motion), for time will then be

perceptible and h ble. Time 18 of two kinds, real
and ional. Cx ional time i of samaya
(instant), Gvali, eto. The divisions of conventional time are
determined by the Stellar devas in motion. And it is the
means of ascertaining what has not been ascertained, namely
real time. Real time is different and it is explained later on.

The next sutra is intended to state that the luminary bodies

elsewhere are fixed.
afcafean: I RLN]
Bahiravasthitah (15)

15. They are stationary outside.

‘Outside’ is mentioned. Outside what? Outside the human
regions. How 15 it conveyed? The case changes according to
the meaning (Nrloke becomes nrlokat). Now, does not incessant
motion in the human regions imply that they are stationary
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elsewhere? Hence this sutra is unnecessary. It is not so.
What is the reason? It is not established that the luminary
bodies exist and that they are stationary beyond the human
region. In order to establish both these things, it is mentioned
that they are stationary oul:slde. This sutra is intended to
preclude motion in the opp direction and ional
motion.

The general name of the fourth order is mentioned next.

Ymifasr: NN
Vaimanikah (18)
16. The Heavenly Beings (Vaimambkakh).
The word Varmanikah is i ded to indi a new section

or topic. It is for conveying the idea that what is mentioned
hereafter relates to the heavenly beings. Those which make
the beings residing in them feel as possessing merit are called
Vimanas And those who live in Vimanas are Vaimanikas.
The Vimanas are of three kinds, namely Indraka, Sreni and
Pugpaprakirnaka. Among them Indraka Viméanas are in the
middle like the Lord (Indra) Srembaddha Vimanas are those
which are situated in the four directions like the rows of space-
points. Those, which are scattered like flowers in the inter-
mediate points of the compass, are called Pugpaprakirnakas.

What are the divisions of Vaimanikas >
RN FeATT nee
Kalpopapannah kalpatitaca (17)
17. Those born in the kalpas: and beyond the kalpas.
Vaimanikas are of two kinds, those born in the sixteen
Heavens or Kalpas and those born beyond these.

How are these situated ?
neen
Uparyupars (18)
18. One above the other
Why is this mentioned ? It is in order to preclude transverse

1 The kalpas are the habitations of devas from Saudharma prior to
Grawveyakas. Refer to sutras 19 and 23,
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position. These are not transverse like the stellar bodies. Nor
are these in an uneven manner like the habitations of the
Peripatetic devas. It is described ‘one above the other’. What
are theso ? These are kalpas.

If o, in how many celestial cars (kalpaviminas) do these
devas reside ?

AR AR AT AR e AT R -

TR ARSI
Seo S
by iRy gt < 0
Saudha $anasanatkumdramahendrabrahma
hyah ] 17911, | %13 Labib. habiibrabata
P8t adatara
hasraregvanalapranatayoraranacyutayornavasu
gravveyake§u vijayavarjayantajavantaparajitesu
sarvarthasiddhau ca (19)

19. In Saudharma, A28ana,Sanatkumara, Mahendra, Brahma,
Brahmottara, Lantava, Kapistha, Sukra, Maha§ukra, Satara,
Sahasvara, in Anala, Pranata, Arana, Acyuta, in Navagriveyakas,
in Vijaya, Vaijayanta, Jayanta, Aparajita and in Sarvartha-
siddhs also.

How are Saudharma and the rest called kalpas ? These are
called kalpas by the addition of the suffix ‘an’ with four mea-
nings or naturally. How are these the names of the lords ?
Naturally or by association. How is it? Itis as follows,
Sudharma is the name of the council chamber. That which has
this chamber in it is called Saudharma Kalpa. Here the suffix
‘an’ in the sense of ‘it is in this’ is added. The lord who is
associated with this kalpa is also called Saudharma. Idana is
the natural name of the lord. That which is the habitation of
I8ana is A18ana. Thesuffix ‘an’ in the sense of ‘his habitation’
is used here. By association with it the lord also is called
Aidana. Sanatkumara is the natural name of the lord. ‘An’ is
used in the sense of ‘his habitation’. Sanatkumira Kalpa. By
association with 1t the lord also is called Sanatkumara.
Mahendra is the natural name of the lord. The kalpa which is
his habitation is Mahendra. By association with it the lord
aleo is called Mahendra. Similarly it must be understood with
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regard to the rest. The arrangement must be uaderstood in

d with the serip . Therefore, the kelpas must be
taken in pairs along with ‘one above the other.” The first
pair consists of Saudharma and A18ana Kalpas. Higher up are
Sanatkumara and Mahendra, higher still Brahma and Brahmot-
tara, and still higher Laniava and Kapistha. Higher up are
Sukra and Mahabukra, higher still Satara and Sahasrara,
higher still Arana and Acyuta. At the top and at the bottom,
each kalpa must be understood to have one lord. In the middle
there is one lord for every two kalpas. This is the purport.
There are four lords for the four kalpas of Saudharma, didana,
Sanatkumara and Mahendra There is one lord named Brahma
for the two kalpas of Brahma and Brahmoltara. Lantava is the
lord of Lantava and Kapistha Kalpas. Sukra is the lord of
Sukra and Maha$ukra Kalpas. Satara is thelord of Satara and
Sahasrara Kalpas There are four lords for the four kalpas of
Anata, Pranata, Arana and Acyuta. Thus there are twelve
lords for the devas residing in the kalpas.

Mount Mery of Jambiidvipa is embedded in the earth to a
depth of 1,000 yojanas and is 99,000 yojanas high. Below it is
the lower world. That which extends transversely within this
range (namely the height of Mount Meru) is the transverse
world. Above it is the upper world. The crest of Meru is of
the height of forty yojanas. And the celestial car called
Rjuvimana, the Indraka of Saudharma Kalpa, is only one hair’s
breadth from the crest of Mount Meru. Other details must be
ascertained from Lokanwyoga. Why is the word nava men-
tioned separately as navasw graiveyakesu? It is intended to
indicate that there are other nine timanas called Anudiba
Vimanas. By this the Anudifas must be understood to have
been included.

The next sutra describes the characteristic differences of
Vaimanikas from one another.
sfar: 1oy

Sthitiprabha bhadvitlebviyduddhindyivs
p utrle;

1y

vadhvigayato adkikah (20)
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20 There is increase with regard to the lifetime, power.
h purity in
of the senses and range of clairvoyance.

Owing to the fruition of life-karma acquired by oneself, the
soul’s association with the body in a particular birth is called
lifetime. Capacity to confer benefits or inflict pain on others
is superhuman power. Enjoyment of sensuous pleasures is
happiness. The aplendour of the body, the dress and the orna-

ments The ions have
been menhoned Lebyavi$uddh is the puncy of the thought-
i Indnygvadhvigiya means the capacity of the

senses and the range of clairvoyance. The suffix ‘fas:’ denotes
that they are superior in these respects. The Vaimanikas
higher and higher up are superior to those lower and lower
down with regard to lifetime and so on.

Increase with regard to lifetime etc. may extend to move-
ment etc. The next sutra is intended to preclude such an
unwarrantable nterpretation.

018 e

Gati8ariraparigrahabhimanato hinah (21)

21. (Baut) there is decrease with regard to motion, stature,
attachment and pride.

Motion is the cause of movement from one place to another.
The body is the transformable body. Attachment is fondness
for worldly things owing to the fruition of greed. Pride is
haughtiness or self-conceit arising from the passion of pride.
These grow less and less in the case of Vaimanikas higher and
higher up. The fondness for pastime in other places becomes
less. Hence higher and higher up there is less movement in
the case of the celestial beings. The stature of Sazudharma
and 4isana devas is seven cubits, that of Sanatkumara and
Mahendra six, that of Brahma, Brahmoilara, Lantava and
Kaprstha five, that of Sukra, Maha$ukra, Satara and Sahasrara
four, that of Anafa and Pranata three and a half, that of
Arana and Acyuta three, that of the lower Graweyakas two and
a half, that of the middle Graivcyakas two, that of the upper
G kas and Anwdidavimanas one and a half and that of
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the rest (Anuttﬂmmmanas) one oubxt Higher and higher up
the attach lating to habitation, dress, retinue, and
possessions is less and less Similarly, hlgher and higher up
pride also is less and less, as the passions grow less and less.

The rule ing the thought-colouration of the first
three orders has been mentioned euher Now the rule concern-
ing that of the fourth order is given below.

Pitapadmaduklale8ya dviindesesu (22)

22, In two, three and the rest (they are of) yellow, rose
(pink) and white thought-complexions.

Yellow and pink and white are yellow, pink and white,
Those who have yellow, pink and white complexions are called
yellow, pink and white complexions. How are the last sounds
of pita, padma and $ukla made short in the sutra ? This takes
place according to the rule of autlarapadikam'. According to
this rule, madhyami becomes shorboned to madhyama in
"dmtayam parak adh khya
nam.” Otherwise pita and ;Sanima and éukla are coloured
objects. Those who have thought-complexions like these are
pitapadmaduklaleSyah

Now what complexion is for whom ? Saudharama and Ai$ana
devas are coloured by yellow thought-complexion. Sanai-
kumara and Mahendra devas are coloured by yellow and pink
thought-complexions. Those in Brahma, Brahmottara, Lantava
and Kapigtha Kalpas are actuated by pink thought
The devas in Sukra, MahaSukra, Satara and Sahasrara. Kalpas
are actuated by pink and white thought-complexions, and those
from Anata onwards by white thought-complexion. Even here
the devas in AnudiSe and Anuttara Vimanas are actuated by
pure white thought-complexion. Now, the mixing up of two

1 Autiarapadikam is a compound in which the sense of the last membey
Is the chief ooe. In such compounds the end-vowels of all the words but the last
one become short, by the words taking their corresponding masculide forma, For
instance, drut madhyama vilambsia matral become drutamadhyamaviiambsta-
matr@l (matrd: & prosodial instant; a measure of time in music). Similarly,
the end-vowels of pit2, padma, and sukia become shortened in the compound
pitapadmaiublalesy@h.
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1 q

is not in the sutra. Why, then, are
these taken together ? It is because of association according
to worldly usage. For instance when we say, ‘Those with
umbrellas march’, it refers also to some without umbrellas
among them. Similarly, one of the two mixed thought-complex-
jons is mentioned here also. How is this interpretation
indicated in the sutra ? It is taken as follows. In the first two
pairs of kalpas the yellow thought-complexion occurs. With
regard to Sanatkumara and Mahendra Kalpas the pink thought-
complexion is not expressly mentioned but implied. In the three
pairs of kalpas commencing with Brahmaloka the pink thought-
complexion prevails. With regard to Sukra and Mahadukra the
white thonght-complexion is not explicitly stated. In the other
kalpas from Satara onwards the white thought-complexion
prevails, as the pink thought-complexion is not expressly men-
tioned., Thus there i no fault in the interpretation given.

Kalpas have been mentioned. What are kalpas ?

;T g
Praggravveyakebliyah kalpah (23)

23. Prior to Graiveyakas are the kalpas.

It is not known wherefrom the kalpas commence. Hence
Saudharma ete. are taken over (from sutra 19). By this it
means that Saudharma and the rest up to Graiweyakas are the
kalpas. It also follows that the others are beyond the kalpas.

Where are Laukantikas included ! Among Kalpavasis. How

is it ?
ARt St nzen
Brahmalokalaya laukanirkah (24)

24. Brahmaloka is the abode of Laukantikas.

“Alaya is that in which one dwells, that is abode. Those who
have Brahmaloka as their abode are Laukantikas. If so, it
would include all the devas residing there. No. The word is
taken in its etymological sense. Brakmaloka is Loka. Lokanta
is its end or border. Those who are born there are called
Laukantikas and not all. Their abodes are situated in the
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borders of Brahmaloka. Otherwise, that which is diffused with
birth, old age and death is loka, that is sassara. Lokania
means at the end of it. Those who are at the end of sanisara
(transmigration) are called Lawk@nttkas. All of them have
come to the end of transmigration'. Coming down from there,
they take one birth and attain beatitude.

They have been mentioned in general. Their divisions are
mentioned next.
ARSI gt Ciiie SN |
Sa adiiyavahnyarunagard sifavya
badhanstaém (25)
25. They are Sarasvata, Aditya, Vahni, Aruna, Gardatoya,
Tugita, Avyabadha and Arn§ta (groups).
Where do these dwell 2 These eight classes of devas reside
) ly in the eight di of the east, the north, etec.
The abode of Sarasvata group is in the north-eastern direction,
that of Adilyas in the east, that of Vahui in the south-east,
that of .4runa in the south, that of Gardaloya in the south-
west, that of Tugi/a in the west, that of Avyabadha in the
north-west and that of .{rista 1n the north. The particle ‘ca’
is intended to include two groups of devas between each pair
of those enumerated. Tt1s as follows. Between Sarasvalas
and Adilyas are Agnyabhas and Saryabhas. Between Adityas
and Vahnis are Chandrabhas and Salyabhas. Between Vahnis
and Arunas are Sreyaskaras and Kgemankaras. Between Arm;as
and Gardatoyas are Vrgabhestas and Ka
Gardalayas and T'ugitas are Nirma narajas and Digantarakgi
Tugitas and Avyabadhas are Atmamkszlas and Sanuz-
rakgitas. Between Avyabadhas and Argtas are Maruts and
Vasus. Botween Arigtas and Sarasvatas are A$vas and Vidvas.
All these are independent, as there is no inequality among
them. They are celestial sages, as they are devoid of longing
1 They are born in the middle world mn the regions of labour and they
attain liberation, as liberation 1s possible only in this terrestrial world of human
effort. In the lands of paradise and in celestial regions, the desires are fulfilled
instantancously without any effort Hence there 1s no room for labour and
endeavour.

16
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for sensual pleasures. They are worthy of veneration by other
devas. They are well-versed in the scriptures of fourteen
plirvas. They are intent on strengthening the resolve of the
Tirthasikaras at the time of their renunciation.

It has been said that Laukanfikas come down from heaven,
take a single birth and attain liberation. Is there any such
rule relating to the hiberation of other devas ?

femam: s
Vijayadigu dvicaramah (26)

26. In Vijava and the others the devas are of two final
births.

Adr means of that sort. By this Vijaya, Vaijayanta, Jayanta,
Aparajita and the nine Anudida Vimanas are included. What
is meant by ‘of that sort’? They are supreme lords and
are born with right behef. It is argued that Sarvarthasiddhe
also 18 included herc, No. They are of superior excellence.
And from the etymological meaning of the word, they are of
one birth, that is reincarnated only once. The final body 18 with
reference to human birth. Those who take two human births
are called dvicaramas They come down from F1aya ote. and
they are born as men without any fall n their right faith,
They practise restramnt as sants and are born again i Vijaya
elc. Again they come down, are born as men, and attain
liberation. Hence they are described as of two births

While deseribing the dispositions consequent on the rise of
karmas, the disposition of the animal state of existence has
been mentioned. Again, while describing the duration of life,
the sutra, ‘Also of the animals’ has heen added. What are

animals ? .
: yaifeerwta: 1R 0
Aupapadikamanugyebhyah Sesastiryagyonayah (27)

27. The beings other than celestial, infernal and human
beings are animals.

Aupapadikas are celestial and infernal beings. The human
beings have been described, while mentioning that human
beings hive within Manusottara. The rest are the transmigra-
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ting souls other than these. They are born as animals. Just
a8 in the case of celestial beings and the others, the regions of
subbuman beings must also be described. But they are spread
throughout the universe. Hence their regions are not men-
tioned.

The lifetime of infernal, human and subhuman beings has
been described. That of devas has not been described, and
hence it has to be described. First the hfetime of the first

order of d ly the Residential d 1 d
Rafrcgrarguuiimdam amian-
forawiann T IRe
Sthtirasuranagasuparnadvipadesanim sagaro-
pamalripalyopamarddhakinamilah (28)

28. The lifetime of .{sura, Naga, Suparna and Dvipa kuma-
ras and the rest of the Residential devas is one sagaropama,
three palyas, two and a half palyas, two palyas, and one and
a half palyas

Asura and the others are taken respectively with sagaropama
and the rest  This is the maximum duration. The mmimum
is mentioned later. It is as follows. The ifetime of 4suras is
one sagaropama, that of Nagas three palyas, that of Suparnas
two and a half, that of Duvipas two, and that of the other six
classes one and a half palyas

The lifetime of Vyantaras and Jyotigkas (the Peripatetic and
the Stollar devas) 1s to be described next in the regular order.
But these are passed over and that of the Vaiminikas 18 des-
cribed next. Why? Their (that of the Peripatetic and the Stellar
devas) lifetime 18 mentioned briefly later on. Among the kalpas
the lifetime of the devas in the first two kalpas is mentioned
in the next sutra.

SRty TR il =
Saudharmar$anayoh sagaropame adhike (29)

29. In Saudharma and Aibdna Kalpas the maximum life-
time is a little over two sagaropamnas.

Sagaropame is dual. Hence the meaning 1s two szgaropamas.
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‘More’ is the governing rule. Up to what does it apply ¢ Up
to Sahasrara. How is this ascertained ? From the particle
“tu’ in the later sutra. It follows that the lifetime of Saudharma
and Aifana devas is a little over two sagaropamas.

What is the lifetime of the next two ?
g e
Sanatkumaramahendrayoh sapta (30)
30. In Sanathumara and Mahendra seven.
The maximum lifetime of devas in these two kalpasis a
little over seven sagarvpamas

The lifetime of devas from Brakhmaloka to Acynta Kalpa is
indicated next.

&mﬁmﬂ?ﬁzmg‘w@t&jﬁg ey

kany tu (31

31. But more by three, seven, nine, eleven, thirteen and
fifteen.

Seven is the subject in hand. It 1s added to three etc. Three
added to seven, seven added to seven, and so on. Sinularly,
these must be taken with two, two kalpas. ‘Tw’ is intended
to indi particularity. What particularity does it indicate ?
‘A little over’ supplied from the previous sutra (29) is taken
only with the first four and not the last two. It is as follows.
The lifetime of devas 1n Brakma and Brakmotlara is a little
over ten sagaropamas, that of devas in Lanlava and Kapigtha
a lhittle over fourteen, that of devas in Sukra and Maha$ukra
a little over sixteen, that of devas in Satara and Sahasrara
a little over eighteen sagaropamas, that of devas in Anata snd
Pranata twenty sagaropamas, and that of devas in Arana and
Acyuta twenty-two sagaropamas

I

The lifetime of the rest 18 mentioned next.
ARAMSTAFARIA A5G SRy ARy
iR §

R

= = A5y ddh Earh B

Aranacy navasu g 3
vigayadigu sarvarthasiddhau ca (32)
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32. Above Arana and Acyuia, in Navagraiveyakas, Vijaya,
etc. and Sarvarthasiddhi, it is more and more by one sagara.

‘More’ is supphied. It must be taken thus, that is ‘more by
one and one’. Why is mne mentioned? It is in order to
indicate that in each Graiveyaka the hfetime is more by one
sagara. Otherwise, the increase in the nine Graiveyakas would
be only one. In Vijayadigu the word ‘a@d:’ denotes kinds. By
this the anudi$as are included.  Sarvarthasiddhs is mentioned
separately, as there is no minimum. This 1s the purport. In
the lower Graiveyakas twenty-three in the first, twenty-four in
the second, and twenty-five in the third. 1n the middle Gra:-
veyakas twenty-six in the first, twenty-seven in the second and
twenty-eight in the third. In the upper Graivcyakas twenty-
nine in the first, thirty in the second and thirty-one in the
third. In Anudidavimanas thirty-two. In Vijaya and the
others the maximum duration of hfe is thirty-three sagaro-
pamas. In Sarvarthasiddh thirty-three only (no minimum),

The minimum is mentioned next.
T TeRIARTAER na
Apara palyopamamadhikam (33)
33. The minimum is a little over one palyopama.
Palyvpama has been explained. Apara is the minimum dura-
tion of life. A little over palyopama. Of whom ? Of Saudharma
and A18ana devas. How is it implied ? From the next sutra.

The minimum of the rest is mentioned next.

qTa: qTa: qRiqE A [RCRT
Paratah paratak purvapirvanantarah (34)
34. The of the p ding is the

minimum of the next one (kalpa).

‘ Parata’ weans higher up. The repetition indicates succes-
sion. Similarly with regard to lower down ‘More’ is supplied.
By this it must be taken thus. It has been said that the
maximum lifetime in Saudharma and A1dana is a little over
two sagaropamas. That is the minimum lifetime in Sanat-
humiara and Mahendra. The maximum lifetime of devas in
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Sanatkumara and Mahendra 18 a little over seven sagaropamas.
And that is the minimum in Brakhma and Brahmottara. Sinilarly
with regard to the rest.

The maximum lifetime of infernal beings has been described.
The mini: has not been ioned mn the sutra. Noris it the
subject under consideration. Yet it is described here for the

sake of brevity.
A  frdfafrg s
Narakanam ca dutiyadign (35)

35. The same with regard to infernal beings from the
second infernal region onwards.

What for is ‘ca’ used ¢ It is for taking over the rule just
mentioned, What is it ? The maximum of the immediately
preceding is the minimum of the next one. From this the
following meamng 1s inferred. The maximum hfetime of
infernal beings i the first earth Rainaprabha is one sagaro-
pama. That is the mimmum in the second earth Sarkara-
prabha The maximum lifetime of infernal beings in the second
earth is three sagaropamas And that is the minimum in the
third, namely Valukaprabha

Thus the mmimum lifetime from the second earth onwards
has been mentioned. What is the mmimum in the first ?
Fadagsniiv suamy 03
Da$avarsasahasrans prathamayam (36)
36. Ten thousand years in the first.
“The mimimum hfetime’ is supplied The minimum lifetime
in the first earth 1s ten thousand years.

What is the mmimum lifetime of the Residential devas ?
T [N ]
Bhavanesu ca (37)
37. In the Residential regions also.
What does ‘ca’ signify ? Tt 1s intended to include the present
subject. Therefore, 1t follows that the minimum lifetime
of the Residential devas 1s also ten thousand years.

If so what 18 the mmmum of the Peripatetic devas ¢
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s T e
Vyantaranam ca (38)
38, Of the Peripatetic also.
The word ‘ca’ is intended to include the present subject.
Therefore, it is understood that the minimum of the Peri-
patetic devas is also ten thousand years.

What is the maximum lifetime of these ?
T TEIRATER ]
Para palyopamamadhikam (39)
39. The maximum is a little over one palyopama.
The maximum hfetime of the Peripatetic devas is a little
over one palyopama

Now the maximum lifetime of the Stollar devas has to be

mentioned.
SRR S 0o
Jyotighanath ca (40)

40. Of the Stellar devas! also.

‘Ca’ is intended to supply what has been mentioned above.
801t is to be taken in this manner. The maximum lifetime
of the Stellar devas is a hittle over one palyopama.

What is the minimum ?
ST ey
Tadagtabhago apara {41)
41, The minimum is one-eighth of it.
One-eighth of o palyopama is the minimum lifetime of the
Stellar devas.

Now special mention has been made of Laukantrkas. But
their lifetime has not been particularized. How much is it ?
rﬁuﬂmm’t am-&wmﬁr TR R
Laukantikana sagaropamin sarvegam  (42)
42. Eight sagam/mmus for all Laukantikas.
All these Laukintikas are of white thought-complexion.
Their stature is five cubits.

1 The Stellar celestials include the planets also. Refer to sutra 12.




CHAPTER V
THE CATEGORY OF THE NON-LIVING

The substance of soul (jiva), one of the subjects of right
faith, has been explamned. Now, we have to investigate the
substance of non-soul (the non-living or ajivas). The names and
the categories (divisions) of the non-soul are mentioned.

ataFrE atemtnrngEe: nen
Ajivakaya dharmadharmakadapudgalah 1)

1. The non-soul substances (bodies) are the medium of
motion, the medium of rest, space and matter.

The term ‘kaya’ 1s derved from ‘body’. Here 1t 18 applied
on the basis of analogy. The non-soul substances are called
bodies on the analogy of the body of a hving being. In what
respect is there analogy ? Just as the body 1s a conglomera-
tion of matter, so also there 13 manifoldness of space-pomts in
the medium of motion etc Hence these substances also are
called bodies. Ayiradea (the non-soul substances) and fe kayadca
(bodies) form ajivakayah (the non-soul bodies). This is a
compound formed of an adjective and a noun. It is argued
that this type of compound has reference only to things which
are discordant, such as nila and wfpala 1 nilotpala (the blue
lotus). The reply 1s that hercin also there is discordance or
irregularity. For the word ‘non-soul’ applies to time also
‘which 18 not & multitude, and the word ‘body’ refers to the
soul also. What is the purpose of the word ‘body’? The
word “body’ 18 intended to indicate a multitude of space-
points. The space-points of the medium of motion are a

Ititude. The multitude of space-points is indicated in
sutra 8, which says that there are innumerable space-points
in the medium of motion, the medwm of rest and in a
single soul. Why, then, should the word ‘body’ be included
here to indicate the multitude of space-points? Here it is
indicated in general. On the basis of this, it is determined
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later that the space-points are innumerable and are neither
numerable nor infinite.

Besides these are called bodies in order to indicate that
there is no multitude of space-points in time. Time is descri-
bed later. To exclude space-points to time, the word body’
(multitude) is mentioned here. The atom (the smallest indi-
visible unit) is of the extent it pervades (i. e. one space-point),
and it has no second space-point. Hence the atom is said to
have no space-point. Similarly, the atom of time too is of the
extent of one space-point, and so it is said to have no space-
point.

These are called by the general name of non-soul, as the
characteristic mark of the soul is absent in these. The parti-
cular names dharma, adharma, akaSa and pudgala are Jaina
terminology.

The word *substances’ (dravyas) has been used in previous

sutras. What are substances ?
=
Dravyam 2)

2. These (four) are substances (dravyas).

That, which is attained through its own, or attains its
own, modifications without violating its nature, is a substance.
Some say that substance (dravya) is that which possesses
substancenesss (dravyafva), but their separate existence is
not proved. The association of the stick and the man takes
place, as they exist separately. But the substance and its
quahity do not exist separately in that manner. If there can
be union even of two things which do not exist separately,
there can be union of a non-existent lotus and the sky, and
of a normal person and a second head.! If separate existence
is admitted, then the invention of the quality of a substance
(substanceness) is useless.

Some others say that a collection of qualities is a subst
Even then, if there be no distinction b the qualities and

1 That 1s, 1f union 18 admitted between two things which do not exist
separately, then there must be lotuses 1n the sky and men with two heads. But
these are not seen,

17
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the substance denoted by the assemblage of qualities, the
name of substance 1s not justified. If the distinction be admit-
ted, it is open to the same defects pointed out above.

But do not the same defects apply to the definition,
‘that, which (attains attributes or is attained by attributes)
undergoes modifications 18 a substance’? No. For somehow
both distinction and non-distinction are admitted bet sub-
stance and quality. Hence the name of substance is justified.
Neither substance nor quality is perceived without the other.
So substance and quality are not distinet. But the two are
distinct from the pomt of view of names, characteristic
marks, usefulness, etc Hence the medium of motion etc. are
substances. The subjects under consideration, namely the
medium of motion ete. are n the plural. Hence the plural
“ dravyan: 15 used m tho sutra. It 1s contended that, if there
is conformity with regard to number, there must be confor-
mity with regard to gender also. (That 13, 1t must be ‘dravyah’
in conformity with ‘pudgaldh’ m the first sutra.)! But this
contention has no pomnt. For words never change their usual
gender. Therefore, the neuter plural form for dravya in the
sutra is correct.

The name drawya will apply only to the four mentioned in
the first sutra  Hence the next sutra 1s intended to include

the other two.
st o
Jivadea 3)

3. The souls also (are substances).

The word ‘soul’ has been explamed already. The plural is
used to indicate the different classes of souls (souls at different
stages of development) alrcady described. The particle ‘ca’ is
intended to supply the word ‘substances’ from the previous
sutra. That 15, the souls also are substances. Thus these
along with time whick 1s mentioned later constitute the six

bst, Now the definition of subst is given later as
follows. “That which has qualities and modes is  substance.’
From that defimtion 1t follows that the medium of motion and

! pudgaialy 1s mascuhne plural, and dravyans 1s neuter plural,
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the rest (1. e. the medium of rest, space, etc.) are substances.
Then where is the need for enumeration of these as substances?
The enumeration is for accurate determination This excludes
earth, water, ctc., ioned 1n other sy For inst.

earth, water, fire, air and mind are u.\cluded under matter.
These are characterized by colour, taste, smell and touch as
the sense of sight 1s. It is not true to say that air and mind
do not possess colour, taste, etc. Indeed air possesses colour
and 80 on, as 1t possessos touch like the pitcher and so on. If
it be said that colour, taste and smell are abgent in air because
these are not perceived by the sense of mght, then it would
lead to the negation of atoms also'. Water is characterized
by smell, as 1t possesses touch hke earth Fire also is charac-
terized by taste and smell, as 1t possesses colour like carth.
Similarly the mind also 1s of two kinds, the physical mind and
the psychical mind Therein the psychical mind 1s knowledge.
And knowledge is the attribute of the soul. So it comes
under soul. As the physical mind 1s characterized by colour,
taste, smell and touch, 1t is a modification of matter. The
physical mind is characterized by colour, taste, smell and
touch; for 1t 1s the cause of knowledge like the sense of sight.
Now, 1t 18 contended that sound (word) which is non-material
1s also the cause of knowledge. So the reason advanced is
fallacious. But this is not true. Sound 18 material, for it is
of the nature of matter. Again, it is contended that we do
not see the air and mind producing the effect (A@ryatvam) of
colour, taste, etc., as we do in the case of atoms. We say
that such an effect can be produced 1n their case also. For we
admit that all atoms can produce effects containing (all)
colours, tastes, smells, etc. There are no atoms of the class
of earth, water, fire or air. For all activity proceeds with the
intermixture or blending of classes. Direction is meluded
space. The convention of east, west, etc., in the series or rows
of the points of space 1s based on the rise of the sun etc. For

1 If imperceptibility 1mplies non-existence, the existence of atoms also
should be demied, as atoms cannot be perceived. But all schools of thought
admit the existence of atoms though Hence 15
no proof of non-existence.
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instance, this direction is here. (The east is in this direction
of sunrise.)

The special characteristics of substances are described next.
[}
Nulyacasthuanyarapant (4)

4. (The substances are) eternal, fixed in number and
colourless (non-material).

‘ Nityam' means eternal. 1t is formed from the verb ‘i’
with the addition of the suffix * tyah .

The substances such as the medium of motion, the medium
of rest, etc., never lose (are never dissociated from) their special
characteristics of facilitating movement, rest, etc., and their
common characteristics of existence etc. Hence these are
eternal, because these are indestructible. It 1s stated later
that to be eternal 18 not to lose 1ts nature of permanence in
change. Since the fixed number is not violated, the substances
remamn fixed 1 number, and do not at any time exceed the
fixed it of six. So these are said to remain constant. These
are colourless as these do not possess colour (form). By nega-
tion of colour, the accompanying attributes of taste, smell
and touch also are negatived Hence these are colourless,
that 18 non-material

Just as the common characteristics of oternity and fixity in
number characterize all substances, 50 non-materiality also
would apply to matter. Hence the exception 18 mentioned.

=R ggen: Nyt
Ripanah pudgalah (5)

5. Things which have form constitute matter (pudgalas)

Rupa means form. What 1s form? The effect of the aggre-
gation of colour, taste, ete. 1s form. Things which have form
are called material objocts. Otherwise ‘viipa’ i8 a word deno-
ting a certain qualty. And things which possess this quality
are matenal objects (1@pins ) [t does not however mean that
taste, smell, etc., are excluded, as colour is inseparably connec-
ted with these. The plural 'pudgalah’ is used in order to
indicate the different forms of matter, such as atoms and
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molecules. These different forms of matter are described later.
If it be admitted that matter is formless and one as premor-
dial nature, (asn Samkhya philosophy), it would contradict
the manifold effects that are seen.

Is each of the other substances such as the medium of motion
dwvisible like matter? No.

AT AT FIA N (R
A akaSadekadravyans (6)

6. The substances (mentioned in the first sutra) up to space
are indivisible wholes (i. e. each is one single continuum).

The particle ‘G’ in the sutra denotes the himit. The sub-
stances must be taken in the order in which these are mentioned
in the sutra (1). Hence the medium of motion, the medium
of rest and space are taken. The word ‘eka’ denotes number,
and it guabfies the word dravya One and substance is one
substance. If so the plural dravyan: (substances) is unneces-
sary. The reference to the medium of motion and the other
substances implies the plural. It 1s argued that the principle
of brewity is violated by the mention of dravya (substance) in
the sutra. It should be ‘ehaskam’ (each is one) instead of
‘ ekadravyan’ (each 1s one substance). Still dravya (substance)
is included in the sutra, in order to specify that oneness (a
single continuous extension) is with regard to substance. With
regard to place, time and so on, each substance is innumerable,
infinite and so on. It implies that the medium of motion or
the medium of rest or space is not many in the manner of
souls and forms of matter.

Is there any other peculiarity with regard to these three

substances ?
faferfr N
Nigkriyam ca (7
7. These three (the medium of motion, the medium of rest
and space) are also without activity (movement).
The mode of a substance arising from internal and external
causes, which is the cause of 1its motion, is called activity.
Nuigkriyan: means without activity or movement. The medium
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of motion etc are without such activity (movement). If so
there can be no crigination. Things Like the pitcher are origi-
nated (produced) by activity Tf there is no origination, there
can be no destruction. Hence the definition of all substances
as characterized by orngmation, destruction and permanence
cannot be held. No, 1t is not so. What is the reason? The
presence of these can be estabhshed otherwise than by activity
(movement). Though there is no origination by activity in
the case of the medium of motion and the other two, it can
be shown otherwise. 1t 15 thus. Omgination is of two kinds,
that is by internal and external causes. Origination by internal
cause is described thus, By the authority of the scriptures
infimte attributes "agwr wlgkigunas’, which mantan individua-
lity of substances, are admitted. Those undergo six different
steps of fintosimal changes of rhythme rise and fall!
(increaso and decrease) Onmgination and decay arc established
by these changes. External causes also produce origmation and
decay. The media of motion and rest are the causes of motion
and rest of horses, cows and others, and space provides accom-
modation to them. The latter (horses etc.) are different from
instant to instant. Hence 1t follows that the former which are
the oause of the latter are also different from instant to instant.
Thus origination and decay are attributed. It is objected that,
if the mediam of motion and the other two are without activity
(movement), then these cannot be the cause of motion, rest
and accommodation of hving bemngs and forms of matter. For
only substances such as water characterized by activity are the
cause of the motion and rest of fish and other objects. There
18 10 contradiction. Those substances simply help hiving beings
ete in motion rest, etc. just as the eyes. For istance, the
eyes help i the sight of colour, but these are powerless in the
case of a person whose mind 1s distracted®. If nactivity is
admitted 1 the caso of the medium of motion ete., 1t follows

1 This wave-like process 15 o common and natural feature of all sub-
stances, found 1 the atom as well as 1 the mass
2 Dharma facilitates motion of objects which are impelled to move, but

1t does not stself impel them to move It should be 1nterpreted simularly with
Tegard 10 adharma and ahisa
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that the souls and the forms of matter are characterized by
activity (movement). But activity cannot refer to time, as it
is not the subject under reference. It is for this reason that
time i8 not included along with these.

The term ‘kaya’ is included in the phrase ajivakaya (the
non-living bodies). This indicates the existence of space-points.
But the extent of space-points is not determined. The space-
points are specified in the next sutra.

FeRan: aXal: aAtaRRaTmE e
Asarkhyeyah prade$ah dharmadharmaikajivanam 8)

8. There are innumerable points of space in the medium

of motion, the medium of rest and in each individual soul.

What cannot be ted is i able. T able is of
three kinds, the minimum, the maximum, and that which is
neither the mmimum nor the i (i. e. midway 1

the two). Here the third variety of innumerable is implied.
A space-point (pradea) is the space occupied by an indivisible
elementary particle (paramanu)'. The medium of motion,
the medium of rest and each soul have the same innumerable
space-points. The media of motion and rest are co-extensive
with the universe. The soul is of the same number of
space-points as the other two. Still the soul is capable of
contraction and expansion. So it occupies either a small body
or a big one determined by its karmas. But, when the soul
expands filling up the universe (prior to liberation), first the
central eight points of the soul occupy the centre of the place
called cifra vajra patala, which is underneath Mount Mandara.
And then the soul spreads filling up the entire universe in all
directions?.

The units (space-points) of zkzéa or space are mentioned
next.
ArRIgEEar e
Akabasyanantah (9)
1 Though the indwvisible elementary particle 1s not the same as the atom
(it is much smaller than the atom), the term ‘atom’ 1s used 1n the translation to
denote the ultimate indivisible particle for the sake of simplicity.
9 See note on Kevali-samudghata on pages 13 and 102.
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9. The units of space are infinite.

Space pervades both the universe and the non-universe'.
Infinite means endless. What is infinite? The space-points
of zkaa or space are infinite. The idea of space-points is to
be understood as in the previous instance.

The extent of space-points of terial subst: has
been mentioned. Now the space-points of forms of matter
must be ascertained.

FRTEEATE QRSN neen
Samkhyeyasamkhveva$ca pudgalanam (10)

10. (The space-points) of forms of matter are numerable
and innumerable also.

The particle ‘ca’ 1n the sutra includes infinite times infinite
also. Some molecules of matter have countable space-points,
some others countless and yet others infinite space-points. It is
contended that nfite times infinite should be mentioned in
the sutra. But it 1s untenable. For the latter (infinite times
infimte) 1 based on the former (infimte). Infinite is of three
kinds, paritanantam, yukianantam and ananiananiam.

All these are based on the infinite which is common. A
contention arises. It 18 admitted that tho umverse is of
innumerable space-points. How, then, can the umverse accom-
modate molecules of mfinite and infinite times infinite space-
pointa ? [t is contradictory. Therefore it cannot be infimte.
No, there is no inconswstency here. The indivisible particles
of mutter are capable of taking subtle forms, and 1n such subtle
forms even infinite particles of matter can find accommodation
in one space-pomt. And their pervading capacity 1s also not
affected. Therefore, there1s no inconsistency in infinite particles
of matter (in a subtlo state) dwelling in one space-point.

In the previous sutra the forms of matter (pudgalas) are
mentioned v general. Hence the space-pomnts mentioned will
* The space 1 which the other substances are found s called the
umverse or joka The empty space outside the universe 1s called the non-universe
or aloka In the non-untverse, space alone exists without the other five substances,
namely the souls, the medium of motion, the medium of rest, matter and time.
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apply also to the indivisible atom. The next sutra is intended
to exclude the indivisible particle of matter.
o neen
Nanoh (11)

11. (There are) no space-points for the atom (indivisible
unit of matter).

There are no space-points for the indivisible unit of matter,
as it is of the extent of one space-point. One space-point of
akada (space) is idered without space-point, as there is no
splitting or division of space-point. Similarly the indivisible
particle of matter is also of one space-point, and there can be
no division of the spatial unit. Further there iz nothing
smaller than an anu (indivisible particle). So there can be no
division of its space-point.

The next sutra is i ded to indicate the location of the
medium of motion and so on.
SrFERSTIE: R
Lokaka$e avagahah (12)

12. (These substances—the media of motion and rest, the
souls and the forms of matter—) are located in the space of
the universe.

The substances mentioned such as the medium of motion
are located in the space of the universe, and not outside it.
If space is the support of the medium of motion and so on,
what is the support of space? The reply is that there is no
other support for space. Spaceis supported by itself. Now the
following contention arises. If another support is postulated
for the medium of motion and the other substances, another
support must be postulated for space also. If that is done, it
will lead to infimte regress. But it 1s not so. There is no
substance which is more extensive than space, wherein it can
be said to be located. It is infinitefold of all other categories.
Hence, from the empirical point of view, space is said to be the
receptacle (support) of the medium of motion ete. But, from
the intrinsically genuine or exact point of view, all substances
are situated in themselves. For instance, if some one asks

18
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another, ‘Where are you ?’ he gives the reply, ‘I am in myself.”
The effect of referring to these as the supporter and the sup-
ported (the container and the contained) amounts to only this
much. The medum of motion and the other substances do
not exist outside the space of the universe It is contended
that the idea or state of the container and the contained
applies only to things which come into existence one after the
other. For instance the plums are n the basin’. In that
manner space is not prior to the other substances such as the
medium of motion. Hence, even from the empirical point of
view, it 1s not proper to speak of space and the rest as the
supporter and the supported. But this is not improper. The
idea of the supporter and the supported applies even to things
which come into existence at the same time. For nstance, we
speak of colour ete. in the pitcher and hands ete. in the body.
Now what 1s the umiverse ? That 1s called the universe, wherein
the substai:ces such as the media of motion and rest are seen
to exist., Space 15 divided into two parts, the universe-space
and the non-umverse-space. The umiverse has been described.
Space in the universe is the universe-space  And beyond 1t is
the infinite non-umverse-space. The d b the
universe and the non-umiverse is based on the presence of the
media of motion and rest. 1f the medium of motion does not
exist in the umiverse-space, there can be no certain cause of
movement. And thero can be no distinction of umverse and
non-umverse. If the medum of rest does not exist, there can
be no cause assisting rest Things will not be stationary, or
there will be no distmcetion of umverse and non-umverse.
Therefore, owing to the existence of both the meda of motion

and rest, the distinction of umverse and non-universe is
established.

The extent of their pervasiveness is mentioned next.

aataEn: T nen

1 The basin 15 priar to the plums  But from the Jaina point of view all
substances are uncreated. self-existing and beginningless  Hence the question
of space being prior to the othe: substances does not anse  Such a view 1s un-
tenable from the Jaina standpoint,
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Dharmadharmayoh krtsne (13)

13. The media of motion and rest pervade the entire
universe-space.

The word ‘entire’ indicates all-pervasiveness. The media of
motion and rest are not situated in the universe like a pitcher
in a house. These two pervade the entire umverse (without
leaving any inter-space) in the manner of oil in the sesamum
seeds. And these two mt.erpenetmtc without any obstruction,
as these are p d of the capacity of i n

The material objects having form are different from the
non-material substances such as the medium of motion. These
extend from one umt of space to numerable, nnumerable and
infinite umts of space. What 1s the nature of accommodation
of material objects ?

TFRIRTMRY W TEAAR [RUN]
Ekaprade§adisu bhagyak pudgalana (14)

14. The forms of matter occupy (inhabit) from one unit
of space onwards.

The compound of one and unit of space is one unit of space.
That, which has one unit of space as the beginning, is beginning
with one unit of space.

The accommodation of forms of matter in the space-points
of akada is in diverse ways. From the nature of the compound
one unit of space is also taken. For instance, one elementary
particle (paramanu) occupies one umt of space. Two particles
either combined or separate occupy one or two units of space.
Three particles either combined or separate ocoupy one, two
or three units of space according to the nature of the mole-
cular combination. Similarly, molecules of numerable, innumer-
able and infinite atoms are accommodated in one, countable
and countless units of space. Now, 1t stands to reason that
the non-material substances such as the media of motion and
rest can both be accommodated in the same place at the same
time without obstruction. But how is it possible in the case
of material objects ? It is possible even in the case of material

1 This is possible because the media of motion and rest as well as space
are non-material.
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objects, as these are capable of immersion or condensation and
of taking subtle forms. For instance, the hights® from several
lamps in a room ntermimgle. It should be understood in this
manner from the authority of the scriptures also. It has been
said as follows.

“The universe is densely (without inter-space) filled with
several varieties of infinite times infinite forms of matter of
subtle and gross nature in all the directions (i. e homzontally
and vertically).”’

‘What is the nature of penetration of souls m space ?
ey R [N
Asamhkhyevathagadigu jivanam (15)

15, The Souls inhabit from one of innumerable parts of
the universe-space.

“In the umverse-space’ (Jokakas:) 1s taken over from sutra
12. The universe-space is divided nto mnumerable parts.
Pach part may be taken for a umt of space. The souls occupy
from a single unit of space’ onwards. Fo1 nstance, one soul
inhabits one unit of space. Similarly, one soul can permeate
two, three, four, five units of space up to the extent of the
entire umverse. But all the souls taken together permeate
the entire universe. Now a contention arises. If one soul
occupies one unit of space, how can infinite times infinite souls
with their several bodies find room in the universe-space, which
is only of the extent of innumerable units of space? It should
be understood that the souls dwell in subtle and gross forms.
The gross ones possess bodies which offer obstruction. But
even infinite tumes infimite souls in a subtle state (the lowest
category of souls with ono sense only) along with their subtle
bodies dwell even in the space occupied by a single one-sensed
nigeda jiva  There is no obstruction among themselves and
between them and the gross ones So there is no contradio-
tion in the fact of infimte times infimte souls residing in the
innumerable units of space of the universe.

1 Light 15 a form of matter according to the Jamna view.
fie part of the

P
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It has been said that each soul is of the same units of space
as the universe. How, then, can a soul reside in one unit of
space (the universe-space divided into innumerable parts)?
Should not each soul permeate the entire umverse ?

sRmeErRETtai e nEE N
Pradelasamharavisarpabhyam pradipavat  (18)

16. (It is possible) by the contraction and expansion of
the space-points (of a soul) as in the case of the light of a
lamp.

The soul which is terial h material
form on account of beginningless bondage. And it dwells in
small or big bodies on account of its karmic body by contrac-
tion and expansion as the light of the lamp. Therefore, the
soul can dwell in one, two, etc. of the innumerable parts of the
universe. The light of a lamp bt in an open space extends far
and wide. But it extends only to the limit of a dish or a room
in which the lamp is placed.

It is contended that the medium of motion and the rest will
become one by their commingling with one another because
of their reciprocal spatial interpenetration. But it is not so.
Though there is reciprocal ling of the subst these
do not give up therr intrinsic nature. “All the substances inter-
penetrate, they give space (accommodation) to one another,
and they commingle with one another. Yet these never give
up their own nature.”

If 50 let the distinction in their nature be mentioned.

& T s N
Gatrsthityupagrahau dharmadharmayorupakarah  (17)

17. The functions of the media of motion and rest are to
assist motion and rest respectively.

Moving from one place to another is motion. The opposite
of this is rest. Motion and rest are motion and rest That
which helps 1n motion and rest alone is assisting in motion and
rest. The media of motion and rest constitute the subject.
Assisting is assistance. What is it ? Assisting in motion and
in rest.
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The media of motion and rest render assistance in facilita-
ting motion and rest. If so the dual of upakara must be used.
No. The word derived in a general sense does not give up its
number even when it is associated with another word. For
instance, “ The duty of an ascetic is austerity and study.”*
It comes to this. Just as water facilitates the movement of
fish, similarly the rmedium of motion facilitates the movement
of souls and forms of matter tending to move. Just as the
earth gives support to objects hike the horse, similarly the
medium of rest is the common medium of rest for souls and
forms of matter tending to rest. It 1s contended that the word
‘upagraha’ in the sutra is unnecessary, as the word ‘upakira’
is sufficient. But it is not unnecessary, for 1t 18 intended to
avoid musinterpretation according to the order of words. Other-
wise it would be interpreted thus The medium of motion
assists the motion of souls, and the medium of rest assists the
rest of master. The word ‘upagraha’ 18 used 1n order to avoid
such a misinterpretation

It should not be argued that the assistance rendered by the
media of motion and rest can be attributed to space which 18
all-pervasive. For space has another function, and 1t gives
room to all substances including the media of motion and rest.
If we attribute these several functions to space, then there
can be no distinction of umverse and non-universe

Again, it is contended that earth and water are capable
of rendering asswstance for motion and rest, and hence there
is no use of the media of motion and rest. But 1t is untenable.
The earth and water are special causes and the media of

motion and rest are gencral causes, Moreover several causes
produce a single effect.

Another question 1s raised. Since the media of motion and
rest are of equal potency, motion and rost will oppose each
other and obstruct each other’s force. But it 1s not so, because
the media of motion and rest are not active forces but only
passive media. Nor should it be said that these do not exist,
as these are not seen like the non-existent horns of a donkey.

4 The word duty (karyam) 1s used mn a general sense, and 1t 1s singular,
even when 1t 1s associated witki auslenity and study (tapahsruto which 1s dua‘i). '
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For there is no difference of opinion among the learned of all
schools of thought on this point. Indeed all men of wisdom
admit the existence of objects visible and invisible. Further,
the reason advanced by the disputant is fallacious as far as
we are concerned. For non-material substances such as the
media of motion and rest are perceived by the omniscient with
his perfect knowledge (knowledge par excellence). These are
also understood by the saints well-versed in the scriptures
from the teachings of the omniscient.

If the existence of the media of motion and rest which are
beyond the reach of the senses is established from their func-
tions, from what function is the existence of invisible space
to be inferred ?

HATRITEAEE: wgen
Ahadasyavagahah (18)

18. (The function) of space (is to) provide accommodation.

‘Assistance’ (upakara) 18 supphed from the previous sutra.
The assistance rendered by space is to give room to other
substances such as souls and matter. Now, it is proper to say
that space gives room to souls and forms of matter which are
characterized by activity., But the media of motion and rest
are mactive and eternally pervasive. And how can penetra-
tion apply to these substances ? The objection is untenable, as
penetration 1s estabhished by convention. For instance, space is
spoken of as pervading everywhere, although there is no move-
ment. This is because space exists everywhere. Similarly,
though there is no penetration by the media of motion and
rest, it is attributed conventionally as these permeate the
entire universe-space.

Another question is raised. If the characteristic of spaoce is
to give room for other objects, then there would be no obstrue-
tion of objects such as stones by steel, adamant and 8o on and
of cows and others by walls etc. But there is obstruction.
Hence it is destitute of the nature of giving room for other
things. But this objection is untenable. The ok ion in
the instances given is mutual between gross objeots like steel
and stones, So this does not affect the capacity of space to
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give room to other objects. In the instances given, obstruo-
tion is offered by the objects only and not by space. Further
steel, wall, etc., are gross objects and they do not give room
to each other. This is not the fault of space. Subtle forms of
matter do give room to each other. If it is so, this is not the
special characteristic of space, as this is present in others
also. But there is no contradiotion in this.

The capacity to allow common accommodation to all
substances is the special characteristic of space. It cannot be
said that this characteristic is absent in the non-universe
space, for no substance gives up its own inherent nature.

The help rendered by space has been described. Then what
is the help rendered by matter ?

TEAHRATNITT: AR, LRSR
Sarirastimanahpranapanah pudgalanam  (19)

19. (The function) of matter (is to form the basis) of the
body and the organs of speech and mind and respiration,

This is wmproper. What 1s improper? To the question,
‘What is the help rendered by matter?’, the definition of
matter 18 given, namely that bodies etc. are the modes of
matter. No, it 18 not improper. The definition of matter is
described later as that which is characterized by touch, taste,
smell and colour. But here the help rendered by forms of
matter to souls is desoribed. The bodies such as the gross
ones otc., have been described already. Some of them are
invisible because they are subtle. Others are visible.

The karmic matter which is the cause of these bodies is also
included 1n the term bodies. Taking karma as matter, the
forms of matter are said to render help to the souls (living
beings). But some say that karma is non-material, as it has
no form like space. Only gross bodies having forms can be
considered material. But it is not go. Karma is material only,
for its fruition depends on the contact of material objeocts.
For instance, paduy etc. ripen on contact with water and
other things which are material. In the same manner karmas
also ripen in the prosence of molasses, thorns, etc. Hence
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karmas must be ascertained to be material.

Speech is of two kinds, physical and psychical. Therein
psychical speech is material, as it arises on the destruction-
onm-submdenca of energy-obstructmg karmas and sensory and

1 ledg ing karmas, and on the rise of
phyanne—makmg ke,rmas of limbs and minor limbs. For in the
absence of matter there can be no functioning of psychical
speech. Matter prompted by the active soul endowed with this
capacity takes the mode of speech. Hence physical speech is
also material. Speech is the object of the sense of hearing.
Why is 1t not the object of the other senses ? Just as the nose
smells odour and is incapable of perceiving taste etc , similarly
the other senses are incapable of grasping speech sounds. Is
speech non-material? No. For it is perceived through the
senges composed of matter, it is obstructed by material objects
like the wall and the others, it is intercepted by adverse wind,
and it is overpowered by other material causes.

The mind is of two kinds, physical and psychical. The psychi-
cal mind characterized by capacity (for comprehension) and
consciousness is material, as |t is assisted by mutter Sum]arly,
owing to destructi d of knowl ing
and energy-obstructing karmas and the rise of name karmas
of limbs and mnor limbs, particles of matter transformed into
mind assist the living beings tending to examining good and
evil, remembering things, etc. Hence the physical mind also
is material. Tt 1s contended by others that mind is a
different substance, that it is bereft of colour (form) etc. and
that it is of the size of an atom. Hence 1b 18 lmproper to

der it as material. But this is
How ? TIs the mind connected with the senses and the soul or
not ? If it is not connected, then it cannot be of assistance to
the soul, nor can it be of use to the senses. If 1t 18 connected,
then the atomical mind connected with one point cannot leave
that point and be of use to the other parts (of the soul or the
other senses). Nor can it be said to rotate hike the potter’s
Wheel on account of an invisible force, as there can be no such
capacity. The invisible foree (adrsta) is admitted to be the
19
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attribute of the non-material and inactive soul. Hence it is
also inactive. Being inactive itself, it cannot be the cause of
activity elsewhere. For i the wind is endowed with
activity and touch, and 1t is naturally the cause of the wafting
of plants and trees. But this invisible force is quite different
from it, and hence 1t cannot be the cause of activity.

The soul wishing for the destruction-cum-subsidence of
energy-obstructing karmas and the rise of name karmas of
limbs and minor limbs, exhales air from the lungs, and it is
called the breath of life (prana). The same soul inhales air
from the atmosphere, and it is called the breath of inhalation
(apana). Thus these also are helpful to the soul, as these enable
the soul to hive.

These—the mind, the exhaled air, and the inhaled air—must
be understood to be material. How ? These meet with resis-
tance ete. by material objects. The mind stops from function-
ing by thunderbolt etc. which strike terror in the hearts of
living beings. It is also overpowered by intoxicating liquor
and the rest. Respiration is obstructed by covering the face
with the palm o1 a cloth. It is also subjugated by phlegm.
But a non-material substance cannot be obstructed or sub-
jugated by material objects. It1s from this that the existence
of the soul 18 proved Just as the motion of a puppet equipped
with mechameal contrivances for moving the limbs signifies
the agent who directs the motions, so also the activities such
as inhalation and exhalation prove the existence of the active
soul.

Are these alone the help rendered by forms of matter? Or

perhaps is there anything else ?
gagEstam g m (LN
Sukhaduhkhaji nopagrahadea  (20)

20. (The function of matter is) also to contribute to plea-
sure, suffering, life and death of living beings.

Owing to the presence of the internal causes of karmas,
which produce the feelings of delight and anguish, and in
consequence of the ripening of external causes such as objeots,
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the disposition of agreeableness or affliction is pleasure or pain.
The continuance of respiration in a being owing to the presence
of the age-determining karma is called living. The cutting off
or destruction of respiration is death. Matter renders help to
the soul in these respects. How? These arise in the presence
of material causes. It 1s contended that the word ‘wpagraha’
in the sutra is unnecessary, as this section deals with ‘upakara’.
But it is not unnecessary It is intended to indicate the help
rendered by matter to material objects. For instance, bronze
ig purified by certain ashes, water s purified by clearing nuts
called kataka and steel is tempered with the help of water.
The word ‘ca’ (also) is intended to include other effects. It
sums up another help also rendered by matter. Just as bodies
are constituted by matter, the sense-organs such as the eyes
also are constituted by matter.

After indicating the assistance given by matter, the help
rendered by souls is described.

QETRIEY AR, wagn
Parasparopagraho jivanam (1)

21. (The function) of souls is to help one another.

The word paraspara means reciprocity of action. Paras-
parasya upagraha means help to one b That
is, the helprrendered by the living to one another. What is it ?
It is mutual help between the master and the servant, the
teacher and the taught. The master renders help to the
servants by giving them money. And they serve their master
by doing him good and protecting him from evil The preceptor
teaches what is good here and in the next world (birth) and
makes his disciples follow his teachings. And the disoipl
benefit their preceptor by thewr devoted service. What 18
the purpose of the repetition of the word ‘upagraia’? It indi-
cates that hving beings are also the cause of pleasure and
pain, and life and death of one another.

d

If every existing thing must be of help, what is the help
rendered by time which is also existent ?
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Aol A e R
Vartanaparinamakniyah paralvaparatve ca kalasya  (22)

22. Assisting substances in their continuity of being
(through gradual changes), in their modifications, in their
movements and in their priority and non-priority in time,
are the functions of time.

The word Variana® (feminine gender) is derived from the
root ‘vrifs’ with the causal suffix ‘nic’ and the passive or
abstract suffix ‘ yui’. Causes to be continued, continues, or

i alone 18 inuity of Sub, such
as the medium of motion subsist by therr own nature in
attaining their modes. This is not possible without help from
an external cause, which 1s the characteristic of time. Hence,
assistance in the continmity of being (through gradual changes)
is the function of (real) time. What 1s the meaning of the
suffix ‘nic’ © The mode of a substance subsists, Time is causal
in this activity. If 1t were so, time would attan activity.
For instanve we say, ‘The disciple studies, the preceptor helps
him to study’. But there 18 nothing wrong in this. Even an
auxiliary cause 18 spoken of as a causal agent. For instance,
we say that the dried cowdung-fire causes the study of a
disciple (in cold weather) Here the cowdung-fire 1s the auxi-
liary cause. Similarly time 1s a causal agent. How is it ascer-
tained as time ?

There are particular activities, namely stant etc., and
cooking etc accomplished by nstants etc. These are referred
to as an msta.t of time. cooking time and sv on by conven-
tion. But, in this traditional usage of an mstant of time and
cooking time and so on, the name of time 1s superimposed.

! The distinction between vartang and parim@ma 15 not likely to be
understood by those who are not acquainted with the Jaina conception of
permanence 1n change or 1dentity in difference Changes take place m all sub-
stances, and yet the subs as substances are For instance, a
piece of gold may be munted 1nto @ com or made 1nto a ring, and thus it under-
goes changes  But the gold as such is permanent Contnuity through changes
15 the characteristic of all substances. Both curtand and parniima mean changes.
But 1artana refers to imperceptible, minute changes that go on ncessantly every
nstant 10 all substances, » hereas pasimama refers to great changes which are

perceptible to the senses and arc called modes  See note on vartana on the next
Ppage for further details,




OONVENTIONAL AND BEAL TIME 149

And this term ‘time’ signifies the existence of real time,' which
is the basis of this conventional time. How ?

‘What is secondary implies the real. The mode of a substance
consists of the annihilation of a particular quality and the
origination of another quality without vibration. The modes
of the soul are anger and so on. The modes of matter are
colour etc. The modes of the media of motion and rest and
space are due to the rhythmic rise and fall caused by aguru-
laghu guna. Movement is characterized by vibration. It is of
two kinds, causal and natural. The motion of the cart etc.
is causal, and that of the clouds etc. natural. Prior and
posterior apply to time as well as to place. Here these apply
to time, as this section deals with time. The help rendered
to substances in their continuity of being etc. proves the exis-
tence of time. It is ded that ity of exi is
sufficient, as modifications etc. are only subdivisions of it.
But modifications etc. are not unnecessary. The amplifica-
tion is intended to indicate the two kinds of time, real time
and conventional time. Real time is established by continuity
of being, and conventional time 1s determined by modifica-
tions etc. Conventional time is determined (recogmzed) by

ined b;

difioat

in other sub which are

1 Vartana. Imperceptible changes take place incessantly every instant
in all substances on account of their own nature But the external (auxihary)
cause 1n these minute changes is the substance of time, which 1s of the extent of
space-points of the universe, pervading the entire umverse. Each umit of time 1s.
distinct and occupies onc unit of space That 1s, the umts of space do not
combine and form molecules as do the atoms of matter  Nor do they constitute
one single continuum as the medium of motion, the medium of rest or space.
The gradual change that takes place in substances owing to the auxiliary cause
(of real time) 1s called vartana The existence of real time 1s established by the
munute changes that go on in substances. The rice s cooked over the fire in a
short interval of time. But the rice has neither been cooked 1n one instant nor
all at once. But every instant, gradual and imperceptible changes have been
going on incessantly, with the result the great change (indicated by the larger
size of the cooked rice) 1s perceptible at the end  If minute changes do not take
place every 1nstant, then there can be no great change either. Hence, 1t is esta-
blished that minute changes have been taking placc every instant during the
cooking of the rice. And these minute changes take place because of the external
cause of time. In this manaer, minute changes take place 1n all substances
because of the external cause of time, Tume 1s without actwity. Nevertheless
time 1s the auxshary cause of nunute changes taking place 1o all substances,
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others'. It is threefold, the past, the present and the future.
In real time the conception of time is of primary importance,
and the idea of the past, the present and the future is secon-
dary. Inconventional time, the idea of the past, the present
and the future is of prime importance, and the idea of time
is subordi: For 1 time depends on the sub-
stances endowed with activity and on real time.

What are the special characteristics of matter ?
TR gEE: [Tl
Sparé dhavarnavantah pudgalah  (23)

23. The forms of matter are characterized by touch, taste,
smell and colour.

What is touched or touching clone 1s touch. It 1s of eight
kinds, namely soft, hard, heavy, hight, cold, hot, smooth and
rough. What is tasted or tasting alone is taste. It is of five
kinds, bitter, sour, acidic, sweet and astringent. What is
smelt or smelling alone 18 smell. It is of two kinds, pleasant
smell and unpleasant smell. Colour 18 of five kinds, black,
blue, red, white and yellow. The foregoing are the principal
divisions. And the subdivisions of each of these may be
numerable, innumerable and infinite. Those which possess
touch, taste, smell and colour constitute matter. The suffix
‘van’ is used to denote permanent umon. For instance, we
speak of the (Indian) fig tree possessing mulky juice, A question
is rased. Under the fifth sutra, “Things which have form
(colour) constitute matter’, it has been explained that form
(colour) includes taste, smell and touch also. Thus the charac-
teristics of matter have been estabhshed already. Hence this
sutra is unnecessary. But this is untenable. The fourth sutra
is, “The substances are oternal, fixed in number and non-

1 This sentence may also be rendered thus ‘An actvity, which 1s
arcertained by another (the motion of the sun etc.) and which s the cause of
determination of another (duration of karmas etc ), ts conventionally called
time” This may be elaborated as follows *The 1nstant etc,, which are ascertained
from the gradually increasing quantity of motion of the sun etc, and which are
the cause of determination uf the duration of karmas, the conditions of existence,

ete asgmmeuble, innumerable, infinite instants and so on, constitute conven-
uooal time* (See REjavarika)
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material’. That would imply that matter also is non-material
like the rest. The fifth sutra was intended to exclude that view.
But this is intended to explain the distinctive characteristics
of forms of matter.

The particular forms of matter are mentioned in the next
sutra.
Y Y .

TR Rganzorars [ECH]

atapod; & (24)
24. Sound, union, fi shape,

darkness, image, warm light (sunshine) and cool light (moon-
light) also (are forms of matter).

Sound is of two kinds One partakes of the mnature of
languages and the other is different from it. The first again
is of two kinds, sounds which are expressed (indicated) by
letters, and sounds which are not expressed by letters?,
Languages having scripts are rich in literature. The well-
developed languages serve as means of intercourse among civi-
lized persons, and other languages among primitive peoples.
The latter kind of sounds (i. e. sounds not having scripts) is
the means of ascertainment of the nature of superior know-
ledge amongst creatures with two or more senses?. Both these
kinds of sounds are produced by the efforts of lving beings
(i. e. not produced by nature, but made by man etec ).

Sounds not partaking of the nature of languages are of two
kinds, contrived and natural. Natural sounds are caused by
the clouds and so on. The former are of four kinds.

Tata is that produced from musical instruments covered
with leather, namely the drum, the kettle-drum, the large
kettle-drum, etc. Vilata is that produced on stringed instru-
ments such as the lute, the lyre, the violin and so on. Ghana
is that produced from metallic instruments, such as cymbals,

1 i e. languages with scripts and languages without scripts.

4 The languages of birds and beasts are referred to here. Superiority 1n,
or excess of, knowledge 1s to be taken 1n accordance with increase in the senses.
‘The two-sensed beings are endowed with greater knowledge than the one-sensed
beings and so on.




182 DIFFERENT FORMS OF MATTER

bells, eto. Saugiva is that produced through wind-instruments
such as the flute, the conch, etc.

Union is of two kinds, natural and that produced by the
efforts of human beings. The first kind of combination of
matter is caused by the mixing of smooth and rough parti-
cles of matter (positive and negative electric charges) in light-
ning, meteoric showers, rainfall, fire, rainbow, etc. Union
produced by the efforts of human beings is twofold, union of
non-living things and union of the living and the non-hving.
Instances of the union of non-hving things are resin, wood and
80 on. The second kind of union consists of bondage of karma
and nokarma (which aids the fruition of karmas). Fineness is
of two kinds, extreme and relative. Extreme fineness is found
in the indivisible atoms. Instances of relative fincness are the
wood-apple, myrobalan, plum, etc. Girossness also is similarly
of two kinds, extreme and relative. The instance of extreme
grossness is the biggest molecule of matter pervading the
entire universe. Instances of relative grossness are the plum,
myrobalan, wood-apple, palmyra fruit, etc. Shape is of two
kinds, that which can be defined and that which cannot be
defined The regular geometrical shapes such as the circle, the
triangle, the rectangle, the square, the globe, etc., are mstances
of the first variety. The clouds etc. may be of various irregular
shapes, which cannot be exactly described These are instances
of the latter variety. Division or separation is of six kinds,
sawing a piece of wood, grinding barley, wheat, etc. into flour,
breaking a pitcher ete. into potsherds and other fragments,
threshing out black gram, green gram, etc., dividing mica into
many layers and emitting sparks of fire by hammering & red-
hot ball of iron etc. Darkness is the opposite of light and
obstructs vision. Animage (shadow) results from obstruction
of light by an object. It is of two kinds, images as seen in a
mirror and uninverted images hke shadows. In the first of
these, the left sido becomes right and the right side becomes
left Warm light is heat and light combimed, emanating from
the sun etc. Cool light 1s the light issuing from the moon, the
firefly (glowworm), jewels, ete. Sound and the rest are the
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manifestations (modifications) of matter. And those in which
these modes are produced are forms of matter. Modifications
of matter such as cutting, splittmng, etc., described in the
soriptures, are included by the particle ‘ca’ 1n the sutra.

The divisions of matter are mentioned next.

U THEART IS}
Anavah skandha$ca (25)

25. Atoms and molecules (are the two main divisions of
matter).

That, which pies one space-pont and p the capa-
city to produce the modes of touch, taste, etc., is called an
atom. Owing to the minuteness of its size, the atom is itself
the heginning, the middle and the end. It has been said so in
the seriptures. “The atom is itself the beginning, the middle
and the end. It cannot be perceived by the senses. Ascertain
that which cannot be divided as the atom (an infimtesimal
particle).” Molecules are collections of atoms, which in their
gross state can be taken by the hand and handled. If action
is present n a few i , by synecdoche it can be extended
to others in conventional acceptation. Hence the word
‘molecule’ js apphcable also to molecules consisting of two or
more atoms, which cannot be handled etc. Though matter is of
infinite varieties, still 1t 1s divided into two classes on the basis
of atoms and molecules. The plural 1s used in the sutra in
order to indicate the nfinite varieties of matter included under
these two classes of ‘atoms’ and ‘molecules’. The two terms
‘atoms’ and ‘molecules’ are mentioned separately, without
being combined into a compound, in order to indicate the con-
nection between this and the two previous sutras. The atoms
are characterized by touch, taste, smell and colour. Molecules,
on the other hand, are characterized by sound, union, fineness,
grossness, shape, division, darkness, image, sunshine, moon-
light as well as by touch, taste, smell and colour.

Are these modes of matter, atoms and molecules, beginning-
less, or with a beginning? As these originate, these have a
beginning. In that case how are these formed? First the

20
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origin of molecules is desoribed.

SFATT AT WRg N
Bhedasanghatebhya utpadyante (26)

26. (Molecules) are formed by division (fission), union
(fusion) and division-cum-union.

The splitting of molecules (aggregates) by internal and
external causes is division. The collection together of separate
things is an aggregate. It 18 contended that the dual should
be used and not the plural, as division and union denote two
things. The plural 1s used to mclude the third, namely the
combined process of division and union. It is thus By the
combination of two separate atoms, a molecule occupying two
spaco-points is formed. By the combination of a molecule of two
space-ponts with one atom or the combmation of three atoms,
a molecule of three sp ponts 1s formed. A molecule of
four space-points is produced by the combmation of two mole-
cules of two atoms each, of one molecule of three atoms with
one atom or of four atoms. Simulaly molecules of numerable,
innumerable, nfinite and infimte times infimte space-pomts
are formed. By the splitting of such molecules, molecules
smaller m size up to the smallest one of two atoms are
produced. Similarly, hy the process of sphtting and union
(fusion) 1n the same mstant, molecules of two atoms and so on
are formed. They are produced by fission from some (mole-
cules) and fusion with others (ntoms or molecules). Thus the
formation of molecules 1s described.

Now the origin of the atom is described.
By d ns
Lhcdadanuh (27)

27. The atom (is produced only) by division (fission).

When a rule is enunciated in an mstance which has been
established, 1t 15 intended for the purpose of defimteness or
certainty. The atom is produced by division alone, not by
combination, nor by the process of division and combination.

A question is raised. While molecules are satisfactorily
explained by union, 1s 1t not unnecessary to include division ?
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No. The purpose of its inclusion is described.
JgEFEnai Tagw e
Bhedasanghatabhyam caksusah (28)

28. (Molecules produced) by the combined action of divi-
sion (fission) and union (fusion) can be perceived by the eyes.

Though molecules are composed of even an nfinite number
of atoms, some of them are visible and some invisible. How,
then, does the nvisible become visible ? It becomes visible
by the combined process of division and unmon, and not by divi-
sion. What 18 the reason for this? When a molecule of minute
size sphits, 1t does not give up 1ts minuteness. Hence 1t is in-
visible. Again another minute molecule sphts It combines
with another molecule, gives up 1ts mimuteness and attains
grossness. Then 1t becomes visible

The special characteristics of substances such as the medium
of motion have been described. But the common characteristio
has not been mentioned. This must be described.

T FEAEATH LS|
Sat dravyalaksanam (29)
29. Existence (being or saf) is the differentia of a sub-
stance.
That which exists is a substance.

What 1s existence ?

ST 4 3en
Utpadusyayadhrauvyayukiam sal (30)

30. Exi is ch ized by origination, di -
ance (destruction) and permanence.

Origination 18 the attainment of other modes by souls or
other substances by means of external and iternal causes,
without giving up their ial characteristics For st
the production of a pitcher from clay. Similarly, the loss of
the former mode is disappearance For mstance, the loss of
the lump shape of clay n the production of the pitcher. As
there is no annihilation or onigination of the inherent nature
or quality, it is lasting. That is, it is permanent. The quahty




156 PERMANENCE OF SUBSTANCES

of being permanent 1is permanence. For instance, olay conti-
nues to exist in the lump, the pitcher and its broken parts.
Existence is accompanied by origination, disappearance and
b It is ded that union apphes to objects
which are different. For instance, Devadatta is possessed of
a stick. If it were so, the three modes as well as the substance
would be lost. But this objection 1s untenable. The word
union is applied somchow from the pownt of view of distinetion
even in the case of things which are not different. For instance,
there is the usage that the pillar 1s umted with (characterized
by) strength. Inthat case 1t1s proper to call the concomtance
of origination, disuppearance and permanence as existence.
Or the word umted ( yik/a ) means collected or combined, that
is of one’s own nature. That 1s existence 13 of the nature of
origination, disappearance and permanence It comes to this.
Ongination and the other two are the distingmishing charac-
terstics of a substance. Substance 1s the thing defined. From
the point of view of modes, these three charactenstics (origi-
nation etc.) are mutually different from one another and are
also different from the substance. From the pont of view of
substance, these three are not perceiwved separately from the
substance. Hence these are not different, and thus the defined
and the defimtion are both estabhished

What 15 the meaming of the term ‘eternal’ (permanence)
mentioned in the fourth aphorism of this chapter?

aFgEET R w3
Tadbhavavyayam nilyam (31)

31. Permanence is indestructibility of the essential nature
(quality) of the substance!.

‘Its intrinsic nature’® 13 mentioned i the sutra. What is
that? It is that which 18 the cause of recognition. The
remembrance, ‘This is that only’, is recogmtion. (This is the
same thing I saw yesterday.) That does not oceur accidentally.
That which 18 the cause of such a statement is its intrinsic
nature (ladbhava). Existing 1s existence. Tadbhdva is its exis-

1 Permanence 1s the existence of the past nature n the present.
2 The existence of the past nature in the present.



PERMANENCE AND NON-PERMANENCE 157

tence, condition or mode. A thing is seen as having the same
nature with which 1t was seen formerly. So it is recoguized in
the form, “This is the same as that’. If it be considered that
the old thing has completely disappeared and that an entirely
new thing is come into existence, then there can be no
remembrance. And worldly relations based on it would be
disturbed. Therefore, the indestructibility of the essential
nature of a substance! is determined as permanence. But it
should be taken from one pomnt of view. If it be permanent
from all ponts of view, then there can be no change at all.
And, in that case, transmigration as well as the way to salva-
tion would become meanmngless®.

A contention arises. It is a contradiction to say that a
thing 1s permanent and 1t is not permanent. If it were perma-
nent alone, there can be no destruction and origination, and
impermanence would be negatived. If it were transient alone,
there can be nc continuance and hence no permanence But
there is no contradiction in that.

affamffaty: Ak
Arputanarpitasiddheh (32)
32. (The contradictory ch: istics are i
from different points of view
Substances are characterized by an nfinite number of attri-
butes. For the sake of use or need, prominence is given to
ocertain characteristics of a substance from one point of view.
And prominence is not given to other characteristios, as these
are of no use or need at the time. Thus even the existing
attributes are not expressed, as these are of secondary
importance (anarpila). There is no contradiction in what is
established by these two points of view. For instance, there
is no contradiction in the same person Devadatta being a
father, a son, a brother, a nephew and so on. For the points
of view are dufferent. From the point of view of his son he is
1 1. e. the indestructibility of the past nature in the present
¢ If the soul were utterly, then

tion of the soul as a man, a hell-being and so on and liberation, the end of
transmugration, would both be impossible
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a father, and from the point of his father he is a son. Simlarly
with regard to his other designations. In the same manner,
substance is permanent from the pomnt of view of general
properties. From the pownt of its specific modes it is not
permanent Hence there 1s no contradiction. These two, the
general and the particular. somehow, are different as well as
identical. Thus these form the cause of worldly intercourse.

A question 18 raised  That which exists 15 governed by the
doctrine of mamfold points of view (relative pluralism). Thero-
fore, 1t 15 proper that molecules are formed from matter by
division and union. But there 1s this doubt  Are molecules
of two atoms and so on formed by mere union, or 15 there any
pecahanity ¢ The reply 1s thus When there 1s union of atows,
these atoms arc transformed by combination into one object
which 1s a molecule. If it 18 so, why 18 1t that certain atoms
combine and certain others do not, though all of them are of
the nature of matter ? Though the atoms are not different as
far as their nature as matter 1s concerned, combination 18
established on the basis of capacity derived from the effect of
mutual differences among infinite modes.

Remasermargea: [N
Swigdharitkgatcadbandhah (33)

33. Combination of atoms takes place by virtue of greasy
(sticky) and dry (rough) properties associated with them.

Owing to internal and external causes, the greasy property
(smoothness) is mamfested.

Matter possessing it is called greasy. Similurly that which
15 dry 18 dry.  The two are gieasy and dry. Greasiness and
dryness are the quahties (reasiness 13 the mode characterized
by oily (sticky) quality. The opposite of greasiness is dryness
(roughness) Greasiness and dryness are the causes of combi-
nation of matter. These properties develop combination of
two atoms ete.  When there 15 combination of an mterming-
hing nature between two atoms of greasy and dry properties,
a molecule of two atoms 1s produced. In the same manner,
the formation of molecules of numerable, innumerable and in-
finte spuce-points huve to be understood. The greasy property
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is of one, two, three, four, numerable, innumerable and infinite
varieties. The dry property also is exactly so. There are
atoms possessing these two properties Greasiness is present
in various degrecs in water, goat’s milk, cow’s milk, buffalo’s
milk, camel’s milk, ghee, etc Dryness is present in various
degrees in dust, a gramn of dust, sand, ete. Similarly, it is
inferred that in atoms also greasmess and dryness exist in
various degrees.

The next rutra is intended to make an exception of un-
desirable degrees of the two properties of greasiness and dry-
ness. lest the combination based on the two properties should
be understood without distinction

A ATFYIAR L]
Na jaghanvagunanam (34)

34 (There is) no combination between the lowest degrees
of the two properties

Jaghanvo means the Jowest (Guno means degree. Those which
possess the lowest degrees are the lowest degrees. There 18 no
combination hetween atoms which are characterized by the
lowest degree of greasiness or dryness. It is as follows. There
is no combination of one degree of greasiness with one, two,
numerable, innumerable or infimte degrees of greasiness. In
the same manner, there 1s also no combination of one degree
of greasiness with one, two, numerable, nnumerable or infinite
degiees of dryness. Simlarly, it should be understood with
regard to one degree of dryness.

1f so it would imply indiscriminate combination among all
degrees of greasiness and dryness other than those of the
lowest degree. The next sutra is intended to mention further
exceptions.

TR FEEAE [N
Gunasamye sadr§anam (85)

35, (There is no combination) between equal degrees of
the same property.

The term similar or of the samo kind (sadréa) indicates of
the same class. The term ‘the same degree’ (gunasamyam)
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means of equal degree. This is what is implied. There is no
combination between two degrees of greasiness and two degrees
of dryness, three degrees of greasiness and three degrees of
dryness, two degrees of greasiness and two degrees of greasi-
ness, two degrees of dryness and two degrees of dryness.
If 80, what is the need of the term ‘of the same kind’? It is
intended to mmdicat bination of the same kind in case
there is difference in the degrees of greasiness and dryness,

From this 1t follows that there would be combination bet-
ween atoms of the same kind and the opposite kind, if there
be difference in the degrees of greasiness and dryness. The
next sutra indicates the particular condition for combmation

to take place. i
gt g el
Duyadhikadigunanam tu (36)
36. But (there is combination) between degrees different
by two units.

What is increase by two units? It 1s four degrees of either
property (of greasimess or dryness) The particle ‘ad:’ (etc.)
indicates manner. What 1s the manner? Tt shows increase
by two umts. By that five degrees etc. are ruled out. This
implies combmation between sumlar and dissimilar types of
avoms, if there is difference in degrees of either property by
two umits. There is no combination 1n all other mstances It
is as follows. There is no combination of an atom of two
degrees of greasiness with one, two or three degrees of greasi-
ness. But there 1s combination of 1t (an atom of two degrees
of greasiness) with four degrees of greasmness. The same
(greasiuess of two degrees), however, does not combine with
five, six, seven, eight, numerable, innumerable and infimte
degrees of greasiness. Simmlarly, there 18 combination of three
degrees of greasiness with five degrees of greasiness, But
there is no bination of this (greasi of three degrees)
with lesser or greater degrees of greasiness (than two). Greasi-
ness of four degrees combines with six degrees of greasiness,
but not with the rest. Sumilarly, 1t must be understood in
other instances. 1n the same manner, dryness of two degrees
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does not combine with that of one, two or three degrees. But
it combines with dryness of four degrees. The same does not
combine with five and higher degrees of dryness. Similarly,
it should be understood that there is combination of dryness
of three degrees ete. with that of two degrees higher than
itself. It should be understood similarly with regard to dis-
similar types (i. e. greasiness and dryness). It is also described
in the scriptures. ‘“With the exception of the lowest degree,
wherever there is difference of two degrees in greasiness and
dryness, there is combination between similar or dissimilar
types, such as greasiness with greasiness, dryness with dry-
ness, and greasiness with dryness ” The word ‘f»’ in the
sutra is the qualifying term. It particularizes combination
and excludes what 1s excepted.

For what purpose is combination declared to depend on
higher degrees and not on equal degrees ?

sty a7 s
Bandhe(a)dhikau parinamikan ca (37)

37. In the process of combination the higher degrees
transform the lower ones.

From this section degree (guna) is taken. The higher degree
is mentioned as the higher. Causing a change means impar-
ting another nature (mode) like treacle. Treacle full of sweet-
ness transforms particles of dust etc. that surround it, by
imparting its sweetness to them Similarly, higher degrees
transform lower degrees. So greasiness and dryness of four
degrees etc. transform greasiness and dryness of two degrees.
For that reason the previous state disappears u,nd another
state of four degrees is ifested. Thus binati
is produced. Otherwise the two would appear separate in
spite of union, as in the case of a cloth woven with black and
white yarn. If combination is governed by the rule enunciated,
the duration of thirty szgarop kotikots of knowledge-
obsouring karmas eto. becomes appropriate.

Existence is characterized by origination, destruction and
P This is the definition given of the sub: Now
21
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substance is defined in another way.

oIt TR nacn
Gunaparyayavat dravyam (38)

38. That which has qualities and modes is a substance.

Qualities and modes are qualities and modes. That in
which qualities and modes exist is a substance. Here the use
of the suffix ‘mafup’ in the compound has been explained
already (under sutra 30), as distinction can somehow be attri-
buted. Dravya is somehow different from its qualities and
modes. Hence the suffix ‘matup’ denoting possession is used
here. What are qualities and what are modes? Those charac-
teristics, which are always associated with a substance, are
qualities. Those, which are not always associated with a sub-
stance, are modes. A substance possesses both. “That which
makes distinction b one suk and another 18 called
a quahity, and the modification of a substance is called a mode.
A substance is associated with these two. Further it is of
inseparable connection and permanent.”

That, which distinguishes one substance from all others, is
its distinctive quality. Only the presence Df this quallﬁy makes

it a subst If such d I istics were
not present, it would lead to intermixture or confusion of
Fori souls are hed from matter

by the presence of qualities such as knowledge. Matter is
distinguished from souls by the presence of form (colour) etc.
Without such distinguishing charactenstics, there can be no
distinction between souls and matter. Therefore, from the
general point of view, knowledge etc. are the qualities always
associated with the soul, and form ete. are always associated
with matter. Their modifications, which are separable from
particular points of view, are modes. For instance, in living
beings, these are knowledge of pitcher, knowledge of cloth,
anger, pride, etc., and in matter these are intense or mild odour,
colour, ete. The collection or aggregate of these, which some-
how is considered different from these, is called a substance.

If tho aggregate were completely ' the same, it would negative
1 completely from all points of view.
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both sub and qualities. For i if there be an
aggregate of lly different qualities, it k an identi-
oal one, and the aggregate itself would become non-existent,
as these are mutually different. In the aggregate, the taste
eto. would become different from colour. Then the aggregate
would be identical with colour. Colour is different from taste
ete., and the aggregate is 1dentical with colour. How, then,
would not the aggregate be different from taste etc., which
are different from colour? Therefore, the conclusion would
be that colour alone is the aggregate. But one colour is not
fit to become an aggregate or a collection. Hence it leads to
the negation of the aggregate. Since there is no collection of
qualities, there would be no substance which has a collection
of qualities. Hence it would lead to the negation of substance
and Lit; imilarly, it must be idered in the case of
taste etc. Therefore, those who admit the collection of quali-
ties must also admit that the collection of qualities is also
somehow different from the qualities.

The substances, whose characteristic attributes have been
described, would alone be entitled to be called substances.

Hence the next sutra the subst: not d to.
Lace] NRH
Kalabca (39)

39. Time also (is a substance).

‘Time also’ is the sutra. So the question arises, ‘What is
time also’? 18 to be sul d. That is, ‘Time also
is a substance’. How 18 16? It has the characteristic attri-
butes of a substance. Substance has been defined in two ways.
Existence is characterized by omgination, destruction and

permanence. That which has quahities and modes is a subst
Both these definitions apply to time.
For i first the p of time ding to its
1 cause ists in the persi of its own nature.

Origination and destruction of time are based on external
causes, and these are also due to internal causes in view of the
rhythmio rise and fall effected by agurulaghu guna. Similarly,
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the characteristics of time are also of two kinds, general and

particular. The distinctive char: istic of time is assisting
in the changes of substances, and the genernl chsrnctenltms
are such as inanimateness, i 1 and

individuality (agurulaghu guna). The modes eha,rmtenud by
origination and destruction must be understood. Thus both the
definitions of substances are applicable to time. Therefore, it
is established that time is a substance like space. The proof
of its existence has been declared, as in the case of the medium
of motion etc. The of time is instr lity in
the changes of substances,

Why 1s time mentioned separately ? This also must have
been mentioned along with the medium of motion and so on,
that is in the first sutra, ‘The non-soul substances are the
medium of motion, the medium of rest, space and matter’. But
it should not be considered thus. 1f time had been included
there, plurality of space-points would apply to 1t. Thatisun-
desirable, as we cannot attnbute multitude of space-points to
time either really or conventionally. With regard to the
medium of motion etc, multitude of space-points has been
mentioned from the real point of view. For instance, it has
been descnibed that the media of motion and rest, space and
a single soul are of innumerable space-points. Similarly, multi-
tude of space-points is attributed to the atom with a single
space-point figuratively from a certain point of view (piirvoz-
tarabhava prajfiapana naya). But for time there is no multi-
tude of space-points from both points of view. Therefore,
there 18 no spatiality (kzvatva) for time.

Now a question is raised. In the seventh sutra, ‘These are
also without activity’, the three substances, the medium of
motion, the medium of rest and space are said to be without
activity, This would imply that time is characterized by acti-
vity in the same manner as souls and forms of matter. So
time must have been included in the sixth sutra before space.
No, it is not 0. Time should not have been included thetm
‘Up to space each is one subst; (a single i )" So
(f time were included thers), one subst: (a single
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would apply to time also. Theref time is ioned
separately here. What is the extent of time if it is manifold ¢
The statio (inactive) particles of time exist throughout the
universe-space, each time-particle being located in each space-
point. We quote from the scriptures. “Those i bl
substances, which exist one by one in every unit of the universe-
space, like heaps of jewels, are the points of time.” These are
non-material, as these are devoid of quabties such as form
(colour).

The extent of real time characterized by instrumentality of
change in substances has been described. What is the extent
of practical (conventional) time inferred from modifications in
substances ?

|rseaaT: Il 8o Il
So(a)nantasamayah (40)

40. It (conventional time) consists of infinite instants,

The present consists of one instant. Still time is said to
consist of infinite instants, as the instants of the past and the
future are infinite. Otherwise, this sutra is intended to deter-
mine the extent of real time. Though the point (unit) of time
is one, figuratively 1t is spoken of as infinite, as it is the cause
of the continuity of being underlying infinite modes. Further,
the instant is the smallest unit of time, and multitudes of
instants constitute gvals%a eto.

The substance has been defined thus. ‘That which has

qualities and modes is a subst ’ What are qualities ?
o gom: e
Dravyadraya mrguna gunah (41)

41. Those, which have substance as their substratum and
which are not themselves the substratum of other attributes,
are qualities.

Those, which have subst: as their subst , are
‘dravyadraya’. Those without qualities are ‘mirguna’. Thus
those, which are marked by both these characteristics, are
qualities. The qualification ‘without attributes’ is intended
to exclude molecules of two atoms etc. These molecules of
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two atoms etc. are the receptacle of atoms which constitute
the molecules and these also possess qualities. Therefore,
these have been excluded by the qualification ‘without attri-
butes.”

Some say that modes like the pitcher also have substance
a8 their substratum and are without qualities So qualities
would apply to these modes also. But it is not so. Dravya-
&raya (substance as substratum) implies that qualities reside
permanently in substance because of the quahfying word
permanently understood Hence modes are excluded'. For
modes are occasional.

The word parinama has been used several times. What is

the meaning of parmama ?
ag: afna: NN
Tadbhavah parinamah (42)

42. The condition (change) of a substance is a mode.

Or in some system the view prevails that qualities are
separate from substance ‘Is that acceptable to you? ‘No,’
says the commentator. From the point of view of significa-
tion etc., these qualities are diff from sub Yet
these are not different from substance, as they partake of the
nature of substance, and are not found without substance.
If 1t 18 60, whast ¥ a mode ? It is explained as follows. What-
ever dition or form a subst such as the medium of
motion takes, that condition or form is called a mode. Itis
of two kinds, wathout a b and with a beginni From
the general point of view, facilitating movement in the case
of the medium of motion 1s beginningless. The same is with
a beginning from a particular point of view.

* Modes like the pitcher are not permanently associated with substance
as qualitres.




CHAPTER VI
INFLUX OF KARMA

The second category, namely the non-living, has been ex-
pounded. Now it is our turn to interpret the next category
of influx (asrava).

TG d ne
Kayavanmanahkarma yogah (1)

1. The action of the body, the organ of speech and the
mind is called yoga (activity).

The words body, mind, etc. have been explained. ‘Karma’
means action. The action of the body, the organ of speech
and the mind is called yoga (activity). The vibration of the
soul is activity (yoga). That is differentiated into three kinds
according to the nature of the cause, namely bodily activity,
speech-activity and thought-activity. Bodily activity is the
vibration set in the soul by the molecules of one of the seven
kinds of bodies, quent on the destructi i
of energy-obstructing karmas. Speech activity is the vibration
of the soul consequent on the activity of the molecules compo-
sing the organ of speech, formed on the rise of physique-making
karmas and on the attainment of capacity for speech by the
destruction-cum-subsidence of energy-obstructing and sensory-
knowledge-obscuring karmas. Thought-activity is the vibra-
tion of the soul consequent on the activity of the molecules
composing the mind. The mind is formed when there is the
internal cause of destruction-cum-subsidence of energy-
obstructing and quasi-sense-obscuring karmas, which is called
attainment, and when the requisit lecules which
the external cause are available. Even on the destruction of
energy-obstructing and knowledge-obscuring karmas, activity
in the form of vibration of the soul is present, in the omniscient
with vibrations.
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The threefold nature of activity is admitted. But what is
the differentia of influx ? The activity of the unliberated
soul is influx.

q e [}
Sa asravah (2)

2. It (this threefold activity) is influx (@srava).

Just as water flows into the lake by means of streams, so
also karmic matter flows mnto the soul through the channel or
medium of activity. Hence activity, which is the cause of
influx of karma, is called influx (@srava).

Karma is said to be of two kinds, namely merit (punya) and
demerit (papa). Is activaty the cause of inflow of these two
kinds of karmas indiscriminately, or is there any distinction ?
This question is answered 1n the next sutra.

Y- TOTETI: 9= nan
S’ ubhah punyasyadubhah papasya (3)

3. Virtuous activity is the cause of merit (punya) and
wicked activity is the cause of demerit (papa).

What 15 good and what is evil ? Killing, stealing, copulation,
etc. are wicked activities of the body. Falsehood, harsh and
uncivil language are wicked speech-activities. Thoughts of
violence, envy, calumny, etc. are wicked thought-activities.
The opposites of these are good. How can activity be good
or wicked ? That activity which is performed with good inten-
tions is good. And that which 1s performed with evil intentions
is wicked. But the distinction 18 not based on the activities
being the causes of auspicious and inauspicious karmas!. In
that case, there would be no good activities at all, as good
activities also are admitted to be the cause of bondage of
knowledge-obscuring karmas etc. (by the Jaina):. That, which
purifies the soul or by which the soul is purified, is merit

1 From the Jana standpoint, intentjons arc all-important and not
activities 1n And the are largely i by the
ntentions underlying any activity.

¢ From the rcal pont of view, 1t 18 no doubt true that all activities are
undesirable, as every kind of actvity 1 the cause of iflux and bondage. But

from the empirical point of view there 1s difference. Merit leads to pleasure
and demerit to pawn,
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(punya), namely that which produces happy feeling ete. That
which protects or keeps the soul away from good is demerit
(papa), namely that which produces unhappy feeling etc.

15 this influx the same with regard to effects in the case of
all mundane beings, or is there any distinction ? The answer

is given in the next sutra.
: FRTRAteE: nsn
Sakasayakasayayoh samparayikeryapathayoh  (4)

4, (There are two kinds of influx, namely) that of persons
with passions, which extends transmigration, and that of per-
sons free from passions, which prevents or shortens it.

Influx is different according to persons. Persons are of two
kinds, namely those actuated by passions and those who are
free from passions. The passions are anger, pride, deceit-
fulness and greed. The passion s called ‘ kagaya’ because it
18 similar to the decoction of red colour. What 1s the meaning
of comparison? Just as the decoction (dye) of fruits of the
Indian fig-trec etc. imparts 1ts colour to clothing, similarly
anger etc. are the cause of the union of karma with the soul.
Therefore the passions are called kagdyas. Sakasaya is the
person actuated by passions. Akagdya is the person who is
free from passions. Sampariya 18 samsara (transmigration).
That karma which leads to samsara (transmigration) is called
samparayika  Tranam means irya, yogo or movement (vibra-
tions). That karma which 18 caused by wvibrations is called
iryapatha. These are taken respectively. The influx of the
former karma operates in tho case of persons of perverted
faith actuated by passions (1. e. from the first stage of ‘misbelief”
up to the tenth stage of spinituality). And the influx of the
latter karma takes place in the case of saints free from passions
(1. e. from the eleventh spiritual stage of ‘subsided delusion’
till the end of ‘vibratory omniscience’.

The subdivisions of the former influx are given next.

FrrREEatan TgagagrgRaide: e 3w

Indriyakagayavratakriyah paiicacatubpavicapasica-
virhSalisamkhyah piirvasya bhedah )
22
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5. The subdivisions of the former are the five senses, the
four passions, non-cbservance of the five vows and twenty-five
activities.!

Here five etc. are taken respectively with the senses etc. The
senses are five. The passions are four. The non-vows (vow-
Jessness) are five. Activity is of twenty-five kinds. The five
senses are the senses of touch, taste, smell, sight and hearing.
The four passions are anger, pride, deceitfulness and greed.
The five kinds of vowlessness are killing, uttering falsehood,

lii hastity and attach which will be explained
later. The twenty-five activities are as follows

‘Samyakivakriya’ is that which strengthens right faith, such
a8 worship of (the true) God, the preceptor, the scriptures
and so on. ‘Mithyalvakriya’ is that which tends to misbelief
(perverted faith), such as the worship of untrue Gods, ete.
*Prayogakriya’ is movement (going and returning) of the body
eto. ‘Samadanakriya’ is the tendency of the ascetic to neglect or
violate the vows after having taken them. ‘Iryapathakriya’ is
walking carefully, by looking on the ground (for living beings
which may be trodden and injured). These are five activities.

‘Pradog:iki kriya’ is acting in angor. ‘Kayiki kriya’ is the
attempt of a wicked person to act i evil ways. ‘Adhikaramki
kriya’ is taking weapons of hurtfulness ete. ‘Pariapihi kriya’
is causing pain to the living. ‘Pranatipatiki kriya’ is injuring
vitalities such as life, the sense-organs, energy aud respiration.
These are five activities.

‘Dar8anakriya’ is the wish originating from infatuation to
see beautiful forms. ‘Sparbanakriya’ is the wish to have

pl ble touch i due to passi ‘Pratyayiki
knyn is the invention of novel sense enjoyment. *Samantanu-
patakriya’ is leaving in places fregqs d by

men, women and animals  ‘Anabhogakriya’ 1s laying the body
etc. on the ground without examining or cleaning it (i.e. without
taking care that there are no organisms). These are five
activities.

t A literal rendering of the text would read as follows. *The subdivi-
sions of the former are the senses, the passions, the non-observance of the vows
and the activities, which are of five, four, five and twenty-five kinds respectively.”



THE ACTIVITIES 171

‘Svahastakriya' is doing by one’s own hand what should be
done by others. ‘Nisargakriya' is approval of injurious or
unrighteous activities tharanaknya is proclummg obhsn’
sins. ‘Ajnavyapadiki kriya’ is misi Pluuus the inj
laid down in the scriptures, which one is unable to carry out
owing to the rise of conduct-deluding karmas. ‘Anzkanksa-
kriya’ is indifference to observe the injunctions laid down in
the seriptures owing to dishonesty or laziness. These are five
activities.

‘Prarambhakriya’ is indulgence in activities such as piercing,
hewing, slaughtering and so on, or feeling delight when these
are committed by others. ‘Parigrahiki kriya’' is persevering
1n one’s attachment to worldly objects. ‘AMayakriya’ is deceit-
ful practice with regard to knowledge, faith, ete. ‘Muhya-
dar$anakriya’ 18 confirming another’s wrong belief by praising
actions based on it. ‘Apratyakhyanakriya’ is not renouncing
what -hould be renounced, owing to the operation of karmas

t and diseipli These are five activities.
In all there are twenty-five kinds of activity.

The senses, the passions and vowlessness are the causes
and the twenty-five kinds of activity are the effeots. These
are the channels of influx of karmas which lead to the cyole
of births and deaths.

The threefold activity 1s common to all living beings. Does
it mean that there is no difference jn the bondage of karma
and the enjoyment of fruit? No, it is not so. Though the
activities are found in all living beings, these are of infinite
varieties according to their ways of thinking and feeling. This
is explained in the next sutra.

e oty R 0s
Tivr dariialarfiatabhavadhk navirya
wibesebhyastadvibesah (6)

6. Influx is differentiated on the basis of intensity or
feebleness of thought-activity, intentional or unintentional
nature of action, the substratum and its peculiar potency.

Owing to external and internal causes, sometimes feeling is
intense and at other times it is mild or feeble. One proceeds




172 DIFFERENTIATION OF INFLUX

with the intention of killing a being. This is intentional, for
it is done knowingly. Another performs the same action out
of i jcation or negl This is uni ional, as it is
not done knowingly. The substratum is substance. Its energy
is its potency. (These vary from instant to instant.) Owing to
differences such as these, the nature of influx also differs. The
difference in cause leads to difference in effect.

The substratum with its subdivisions 1s explained next.
arflreet sfraeltar: [N
Adhikaranam jivagial 1)

7. The living and the non-living constitute the substrata.

The characteristic attributes of the soul (the hving) and
the non-soul (the non-hving) have been explained already. If
80, why are these mentioned again? 1t 1s for indicating that
these constitute the substrata. The hving and the non-hving
constitute the substrata, and this special property should be
declared. What s it? It 1s the condition of being the instru-
ments of injury and so on. Some say that the primary
substances are two, and so the dual must have been used in
the sutra and not the plural. But it 18 not so, for the modes
constitute the substrata. The substance possessed of
specific modes 18 the substratum, and not mere substance,
Hence the plural 1s used  Of what do the living and the non-
living constitute the substrata ? From the context it means
that these constitute the substrata of mflux.

The substratum of the living is described first.
T AR TR AR -
N N
R felateragima: nen
Adyam samrambh arambharainbh krlakaritanu-
matakasayau$esarsirisivysindealubear kadah (8)
8. The substratum of the living is of 108 kinds.!
Complete absorption m a plan to commit violence etc. with
1 Luteral version. The substratum of the living 1s planning to commut
violence, preparation for it and commencement of it, by activity, doing, causing

1t done and approval of st, and sssurng from the passions, which are of three,
three, three and four respectively.
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passion is called sarmrambha. Coll g the 'y material
for it is prep ion (samarambha). Ci of it is
arambha.

[Endeavour (planni ion and t

together make up three,] Actnvnty (yoga) has been explained—
bodily activity, speech-activity and thought-activity. One
may perform an action oneself. Or one may get it performed
by another. Or one may approve of what has been done by
another. [These again make up three.] Anger, pride, deceit-
fulness and greed are the four passions. V:§esa is that which
differentiates one thing from another. Itis added to every
term as follows, kinds of planning, kinds of preparation and
s0o on. The substratum of the living is divided into these
kinds. The numbers are added to these four respectively.
Planning, preparation and commencement are three. Acti-
wities are three. Doing, causing a thing to be done and approval
of a thing done are three. The passions are four. This is how
these have to be taken, because of the suffix ‘suc’ added to the
enumerated four things. Each of these attains three and other
subdivisions. It 1s as follows. Bodily endeavour performed
by anger. Bodily endeavour performed by pride. Bodily

d made by d ful Bodily endeavour made
by greed. Bodily endeavour instigated by anger. Bodily
endeavour instigated by pride. Bodily endeavour instigated by
deceitful Bodily end. prompted by greed. Bodily
endeavour approved by anger, bodily endeavour approved by
pride, bodily endeavour approved by deceitfulness, and bodily
endeavour approved by greed.

These endeavours make up twelve. Similarly, in speech-
activity the endeavours make up twelve, and in thought-acti-
vity another twelve. These make up a total of thirty-six.
Similarly, preparation makes up thirty-six and commencement
another thirty-six. Thus the divisions of influx of the sub-
stratum of the soul (the living) make up a grand total of one
hundred and eight. The term ‘ca’ is intended to include the
subtypes of each of the passions, namely that which leads to
endless worldly existence, that which hinders partial self-
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discipline (renunciation), that which hinders complete self-
discipline and that which hinders perfect right conduct.

The substratum of the non-living is explained next.
Addafriedimfant BEgtae e 1
Nuirvartananiksepasamyoganisarga dvicalurdvitys-
bhedah param 9)

9. Producti placing, ining and urging are the sub-
stratum of the non-living.

Production, placing, mixing and urging are four. Production
is of two kinds. Placing s of four kinds. Mixing is of two
kinds. Urging (behaviour) is of three kinds. These are the
divisions of the substratum of the non-living. It is contended
that the word ‘param’ (the other) 18 unnecessary. In the
previous sutra it has been said, ‘the first’ (1 e. the substratum
of the living). Hence it follows that this sutra refers to the
other (i. e. the substratum of the non-living). But it 1s not
unnecessary. The word ‘param’ has another meaning. Produc-
tion etc. are different from endeavour and so on. Otherwise,
these would be understood as subdivisions of the substratum
of the living, as these are the effects of the soul’s dispositions.

Production or performance 1s of two kinds, the substratum
of the primary attributes and the substratum of the secondary
attributes. The first 1s of five kinds, namely that of body,
speech, mind, inhalation and exhalation. Making objects of
wood, clay, ete. or pictures is of the second kind. Placing is
of four kinds—placing things on the floor without seeing
whether there are insects or not, placing things without
properly cleaning the floor, placing the books, the water-pot,
the body, ete. quickly mn a hurry, and placing these things any-
where without care and not in their proper places even whon
there is no hurry Combining or mixing is of two kinds, mixing
food, drink, etc., and assombling together things necessary for
any act or effect. Urging (bohaviour) 1s of three kinds, urging
the body, speech and mind to act. [Thus the influx of karma
is depondent on the lving and the non-living ]

The influx of karma in general has been explained. Now



INFLUX OF THE TWO KINDS OF OBSOURING KARMAS 175

the causes of the influx of specific karmas must be described.
And the causes of the influx of the first two kinds of karmas
are described first.

o 5

RS < At -
mﬂr&t [RTN
Tatpradoganih yantarayasadano
ghata jranadarSanavaranayoh (10)
10. Spite against ledge, of dge,

non-imparting of knowledge out of envy, causing impediment
to acquisition of knowledge, disregard of knowledge and dis-

of true ledge, lead to the influx of karmas
which obscure knowledge and perception.

When someone is giving an exposition of true knowledge,
which is the means to the attainment of hberation, another
person is spiteful and malignant in his attitude towards it.
This is spite (pradoga). A person seeking knowledge approaches
a learned man. But the learned man for some reason or other
conceals his knowledge saying that he is ignorant. This is
concealment of knowledge. A man is learned. And knowledge
is a worthy gift to be given. But out of envy he does not
teach others. This is envy (malsarya). Impediment is placing
obstacles in the way of a person’s acquiring knowledge. Dis-
regard (@sadana) is renouncing by word or deed knowledge
taught by another. Blaming true knowledge or calling it false
is disparagement (upaghata). The two are not the same.
Lackof v tion or PP of true knowledg is dis-
regard. But disp t is d true k e dge as
false with the idea of destroymng knowledge. Thus there is
difference betwoen the two.

Knowledge and perception are indicated by the term ‘that’
(tad) in the sutra. But it is contended that these are not the
subjects under discussion, nor have these been mentioned.
How, then, can these be indicated by ‘that'? The reply is that
it can be done from the point of view of the question. ‘How
is the influx of knowledge-and perception-obscuring karmas
caused?’ is the question. So, from the point of view of the
question, ‘that’ refers to knowledge and perception. It means
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spite etc. towards the learned possessed of knowledge and
perception and their means, as these are the basis of know-
ledge and perception. These are the causes of knowledge-and
perception-obscuring karmas. It is seen that the same cause
can produce several effects. In the same manner, spite etc.
can cause the influx of both knowledge-obscuring and percep-
tion - obscuring karmas. Or spite etc. relating to knowledge
cause the influx of knowledge - obscuring karmas. And those
relating to perception (indeterminate knowledge) cause the
influx of karmas which obscure perception.

The several causes of the influx of knowledge-and perception-
obscuring karmas have been described. Similarly, the causes
of the feeling - producing karmas are described next.

k8 TR ZATIIRE IAY T o RIREN)
DuhkhaSokatd pakrand dhabaridevandnva
pak par vatma
parobhayasthananyasadvedyasya (11)

11. Suffering, sorrow, agony, moaning, injury and lamen-
tation, in oneself, in others or in both, lead to the influx of
karmas which cause unpleasant feeling.

Suffering is the feeling of pain. The feeling of sadness at
the loss or separation of desirable or useful things is sorrow.
The feeling of distress owing to disgrace 18 agony. Moaning
is weeping loudly out of anguish Injury 1s depriving one of
life, the senses, strength or vigour, and respiration.! Lamen-
tation 15 the loud ontery (wailing) of an afficted person by
recalling the achievements of the departed and giving expres-
sion to these in order to evoke sympathy in others and secure
help to oneself and others.

Now, since sorrow etc. are only subdivisions of suffering,
there is no need to include all these. It is of course true.
Still it is desirable or useful to mention a fow subdivisions or
species belonging to the genus or class to facilitate understand-
ing. When the word cow is not understood, then the parti-
culars such as broken horns, black, white, ete. are mentioned
in order to make it understood. Similarly, the influx caused
by suffering is innumerable times the spatial units of the

1 See pages 62 and 63 (1I, 13 & 14).
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universe. And a few of its species are mentioned in order to
bring home the countless varieties of influx.

Owing to the presence of anger, these arise in oneself, in
others and sometimes in both, All these promote the influx of
karmas (asadvedya), which cause unpleasant feeling. If it were
80, why should the followers of Arhat practise and preach to
others such things as pulling out the hair, fasting and standing
in the sun and so on? These cause sufferings to themselves
and to others. It 1s true, but there is nothing wrong in it.
Sufferings caused by internal passions such as anger can alone
lead to the influx of karmas which cause unpleasant feeling.
Now a compassionate surgeon operates a boil on the body of
an ascetic free from stings. Though there is cause for suffer-
ing, yet there is no bondage of sin. For the presence of mere
external cause (without the presence of passion) does not
produce influx. So also the ascetic, turning away from the
great misery of worldly existence and determined to destroy its
cause, practises what 18 Jaxd down in the scriptures with per-
fect equanimity in order to attain emancipation. Since there
is no evil feeling or wrath or anger even in the presence of
suffering, there is no bondage of demerit. Two verses are
quoted here.

“Mere pain or pleasure is not the object in curing the disease
of a person undergoing treatment But the person undergoing
treatment experiences either pain or pleasure. So also mere
pain or pleasure is not the object aimed at by a person follow-
ing the path to liberation. But a person seeking salvation
experiences either pain or pleasure.”

The causes, that lead to the influx of karmas which bring
about unpleasant feeling, have been described. Now the causes
of the influx of karmas which produce pleasant feeling are
described.

mmnnawr&ﬁn wfea: 'ﬁ?ﬂﬁﬁmﬂll =N

diyogah

ksanlzh Z'aummth sadveliyasya (12)
12, Compassion towards living beings in general and the
devout in charity, with etc.

23
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lLer of
gﬂrmas without effort, austerities not based on right know-
ledge), contemplation, equanimity, freedom from greed—these
lead to the influx of karmas that cause pleasant feeling.

Living beings are those who are born in different conditions
of existence owing to the rise of karmas. The devout are
those who observe the five vows such as non-injury and so
on. They are the householders as well as the ascetics who
renounce the world. Fellow-feeling for or distress at the suffer-
ings of others as 1f thesc were one’s own 18 compassion.
Compassion is to be shown towards all hving beings in general
and to those who practise the five vows in particular. Bestow-
ing gifts on others with tho object of benefiting them is
charity. One, who makes an effort to put an end to worldly
existence, but has not given up his desires, is called a ‘saraga’
To restrain oneself from undesirable activities towards hving
beings and control one’s senses is ‘samyama’  The samyama
of one who is & sar@ga or samyama with attachment is ‘sardga-
samyama’. ‘Samyamasamyama’, ‘akamanirjara’, and ‘balatapa’
are also included by the word ‘ad:’!.

“Yoga' is concentration or apphication of mind. The appli-
cation of the mind m these directions is intended in the sutra.
Ksanty (equanimity) is the renunciation of the four passions.
Purity is freedom from greed. The worship of the Lord Arhat
and rendering help or service to the young, the old and the
ascetics, are also included herein. Though living beings include
those who observe vows, the latter are mentioned separately,
in order to indicate that they deserve compassion chiefly or
pre-¢minently. All these lead to the influx of karmas causing
pleasant feeling

The causes of the influx of deluding karmas are to be des-
cribed next. Deluding karmas are of two kinds, those that
delude faith and those that delude conduct. The causes of

1 ‘dsaiyama’ 1s the opposite of xu‘hyamn The m:mm-cum-non-
Testraint of a 15 called D 15
dissociation of karmas from a person suffering from bonduge, impnisonment and
50 on, without any voluntary effort on his part  *Balatapa’ connotes the austeri-
tios of a person vitiated by wrong belef.
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the influx of the first kind are mentioned first.
FfyadaRiRTtlaR smAeE [Rey!
Kevahi$rutasarhghadh devavarnavad
dar$anamohasva (13)

13. Attributing faults to the omniscient, the scriptures, the
congregation of ascetics, the true religion and the celestial
beings, leads to the influx of faith-deluding karmas.

The souls completely freed from the knowledge-obsouring
karmas are the ommscients. They possess perfect knowledge.
The works composed by the chief diseiples of Tirthaskaras
based on their teachings are the scriptures. The fraternity of

is the cong of ti The religion consists
1n non-injury and 18 based on the teachings of the scriptures.
The four orders of celestial beings have been described already.
(Chapter IV). Attnbuting faults to, or slandering, the great
ones described above 1s ‘avarnavada’  This is the cause of the
influx of faith-deluding karmas. Faults may be attributed in
the following ways. “The ommiscients eat morsels of food and
conduct themselves like ordinary men. The soriptures recom-
mend meat-eating and drinking of wine. The ascetics are
base-born and are lacking in cleanliness etc. The religion
taught by Lord Jina (Tirthamkara) is devoid of menit. Those
who follow it will be reborn as demons. The celestial beings
eat meat and drink wine.”

The causes of the influx of the second variety are described

below.
ST AT TR [N
Kagayodayaltivrapar inamaScaniramohasya (14)

14. Intense feelings induced by the rise of the passions
cause the influx of the conduct-deluding karmas.

The passions—anger, pride, deceitfulness and greed—have
been described  Ruse is ripeming. Intense feelings owing to
the rise of the passions are the cause of influx of conduct-
infatuating karmas.

Therein, one’s own being actuated by passions and causing
passions in others, blaming the conduct of the ascetics, embra-.
cing the guise of an asocetic and vows with a distressed mind
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and s0 on, lead to the influx of the passion-feeding karmas.
Ridiculing right faith, laughing at those in distress or misery,
chuckling in wicked sport, excessive prattle and laughter, and
the rest cause the nflux of laughter. Desire for strange
pleasures, disrelish of vows and minor vows!, and the others
cause the influx of pleasure or liking. Promoting dissatis-
faction in others, destroying the pleasures of others, associa-
tion with the wicked and so on lead to the influx of dissatis-
faction. Bewailing oneself, plunging others into sorrow,
rejoicing at others’ lamentation and the others cause the influx
of sorrow. Fearing oneself, causing fear in others and the
rest lead to the influx of fear. Disgust at noble deeds and
virtuous conduct and the others cause the influx of disgust
Speaking what is untrue, playing tricks upon others, pryng into
others’ faults or weaknesses, mtense attachment and the rest
cause the influx of the female sex-inclination Slight anger,
mildness, contentment with one's wife and the others cause
the influx of the male sex-inclination. Great or intense pas-
sions, causing injury to concealed parts, assaulting other
women and so on lead to the influx of the neuter sex.

The divigions of the deluding karmas have been described.
Next the causes of the influx of life-determiming karmas have
to be mentioned. The next sutra indicates the causes of the
hfetime in which the fruit 1s experienced till the end of the
fixed time.

AFETTN: s
Bahvarambhaparigrahatvam narakasyayusah — (15)

15. Excessive infliction of pain and attachment cause the
influx of karma which leads to life in the infernal regions.

‘Arambha’ is activity which causes pain and suffering to living
bemgs. ‘Parigraka’ 18 attachment to objects, namely thinking
‘this is mine’. The adjective ‘excessive’ applies to both. Exoes-
sive kiling and excessive attachment on the part of anyone
cause the influx of hfe-karma which leads him to hell in the
next birth. Perpetual cruel activity such as killing, appropria-
ting others’ wealth, excessive attachment to worldly objects

L Minor vows are also referred to as supplementary vows
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and oruel concentration at the time of death arising from
black thought-complexion—these cause the influx of life-karma
which leads to birth in the infernal regions.

The influx of karma leading to the infernal regions has been
described. Now the influx of life-karma causing birth in the
animal world must be explained

arn AR I gE 0
Maya tairyagyonasya (16)

16. Deceitfulness causes the influx of life.karma leading
to the animal and vegetable world

Deceitful disposition of the soul caused by a particular

duct-deluding karma prod the influx of life-karma
which leads to birth in the animal world. The preaching of
religion from a perverted attitude, lack of good conduct and
propriety, desire for cheating others, blue and grey thought-
colouration of the soul and mournful concentration during
death are the varieties of deceitful conduct.

The influx of life-karma leading to the animal world has
been explained. What is the cause of the influx of life-karma
leading to birth as human beings ?

mwwﬁwrm AT ngs
Alparambhap, ya a7

17. Slight Sn]ury and slight nttnchment cause the influx
of life-karma that leads to human life.

The causes of the influx of karmas leading to the infernal
regions have been described. The opposites of those cause the
influx of karma that leads to birth as humans beings. To
give a detailed description the following may be included—
bumility, gentle d iti llent beh , slight passion,
death free from distressful disposition, and so on.

TIs that all the influx of Life-karma of human beings ?

X el
Svabhavamardavam ca (18)
18. Natural mildness also (leads to the same influx).
The condition of being mild or gentle 1s mildness or gentle-
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ness. To be naturally mild is natural mildness Natural means
without teaching or instruction. This natural mildness also
leads to the influx that causes birth as a human being. It is
mentioned separately, as it leads to influx that causes birth as
a celestial being also.

Is that alone the influx of hife-karma of human beings ? No.
EEECL [RAN]
Ni88ilavratatvam ca sarvesam (19)

19. Non-observance of supplementary vows, vows, etc.
causes the influx of life-karmas leading to birth among all
the four kinds of beings (conditions of existence).

‘Ca’ (etc ) isintended to include what have been referred to.
Slight injury and slight attachment are also included heren.
The supplementary vows and vows are explamned later on. The
first part of the sutra means non-observance of minor vows
and vows. The second part includes the mflux of all the four
kinds of hife-karmas. Do these lead to birth in heaven also ¢
Yes. Men and women in the lands of paradise without the
observance of vows are born in heaven after death.

What is the cause of influx of life in heaven ?

T RsroaEaa %W o
Sara 3 Gha
nirjarabalatapams: darvasya (20)
20. Restraint with attach restr es-

traint, involuntary dissociation of karmas and austerities
accompanied by perverted faith, cause the influx of life-
karma leading to celestial birth,

The first two have been explained Persons confined and
bound 1n prisons are forced to endure hunger, thirst, conti-
nence, sleeping on the floor, dirt and distress without any
desire on their part. But these lead to dissoviation of karmas.
This is called involuntary dissociation (akama mrjara). Bala-
tapa 16 the observance by a person of perverted faith of
austerities mvolving ientific and terrible affliction of the
body and characterized by traudulent conduct. These cause
the influx of karmas leading to celestial birth.
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Is that alone the influx of life in heaven? No.
aFa T i
Samyaktvam ca (21)

21. Right belief also (is the cause of influx of life-karma
leading to celestial birth).

What ? ‘Influx of heavenly life’ is supplied from the previous
sutra. Though it is mentioned in general as life in heaven, it
means life in the higher heavens commencing from Saudharma
Kalpa. How is1t? It is because ‘right faith’ is mentioned
separately. If so the rule enunciated in the previous sutra
would apply uniformly without any distinction. By that it
would mean that restraint with attachment and i
non-restraint also lead to the hife-duration of Residential devas
etc. No. Forin the absence of right faith, these names (restraint
with attachment and restraint-cum-non-restraint) do not
arise, Hence these two are included heremn. The purport is
that these also cause the influx of hfe-karma leading to birth
in Saudharma Kalpa and so on'

The causes of nflux of physique-making karmas have to be
explained next. First the influx of inauspicious physique-
making or name-karmas is described.

Ligced ﬁmm R A: Rl
Yogavakrala 1 wya namnah  (22)
22 Crooked acuvnties and deception cause the influx of
king karmas.
Actwity hus been explained ag of three kinds. ‘Vakrata’ is
and hence crooked of activity, ‘Visamvadana’
is decerving others. Now these aro not two different things.
In fact these are the same. Crooked 18 itself misleading
others. Of course, 1t is true. But there is this difference.
1 Rught belief 1s mentioned separately. Hence persons with right faith
(exoept those whose bondage of life-karma has been accomplished prior to their
attainment of right belief) will be reborn among the fourth order of devas and
not among the three lower orders, namely the Residential, the Peripatetic and
the Stellar devas  Those practising restraint with attachment and restraint-cum-
non-restraint are also characterized by right behief Hence they also will be
reborn 1n the higher heavens of Saudharma Kalpa and so on and not among the
three lower orders of celestial betngs.

od
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Crooked activities apply to oneself but deception refers to
others (i. e. misleading others). For i one is engaged
in practices which lead to heavenly happiness and emancipa-
tion. He is asked by a.not.her to leave them off and be engaged
in other hol b This is deception (visari-
vadana). These two cause the influx of inauspicious physique-
making karmas. By the term ‘ca’ wrong belief, envy, fickle-
ness of mind, use of wrong weights and measures to benefit
oneself, censuring others, praising oneself, etc. are included.

What are the causes of the influx of auspicious physique-

making karmas ?
afuda gam [N}
Taduviparitar $ubhasya (23)

23 The opposites of these (namely straightforward acti-
vity and honesty or candour) cause the influx of auspicious
physiqne-mnking karmas.

The are igh dness in one’s bodily,
speech a.nd mental acnvmes and honesty or mtegnty The
opposites of those included by the term ‘ca’ must also be
taken, that is reverence towards the virtuous and honouring
them, fear of transmigration, avoidance of negligence and so
on. These constitute the causes of influx of auspicious
physique-making or name-karmas.

Are these alome the causes of physique-making (name)
karmas, or is there any speciality ? Yes. There is the influx
of Tirthamkara name karma, which is the cause of infinite,

ble majesty and i ivable splendour and which
effects the conquest of the three worlds. If so let the causes
of this influx be enumerated.
- > £ rN o NN
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avabyakaparihanirmargap ?
latvamati tirthakaratvasya (24)

24. The influx of Tirthamkara name-karma is caused by
these sixteen observances, namely purity of right faith, reve-
rence, observance of vows aud supplementary vows without

pursuit of k ledge, perpetual fear
of the cycle of existence, giving gifts (charity), practising
austerities according to one’s capacity, removal of obstacles
that threaten the equanimity of ascetics, serving the merito-
rious by warding off evil or suffering, devotion to omniscient
lords, chief preceptors, preceptors and the scriptures, prac-
tice of the six essential daily duties, propagation of the teach-
ings of the and fervent aff for one’s brethren
following the same path.

Faith 1n the path to liberation characterized by detach-
ment preached by Lord Jina 1s purity of faith, which has been
described already. It is characterized by eight qualities,
freedom from doubt, freedom from worldly desire, freedom
from revulsion, freedom from superstitions, development of
one’s spiritual capacity, ensuring steadiness of right faith
and conduct in others who are prone to swerve from the path,
joy and affection towards the right path and those following
the path and propagation of the true path. Reverence is
homage to the three jewels which lead to liberation and the
preceptors and the rest who imtiate others in the path to
liberation. Faultless observance of the vows of non-injury etc.
and the supplementary vows such as giving up anger ete.,
which safeguard the vows constitute freedom from transgres-
sions. Incessant cultivation of knowledge of the soul and the
other categories is constant contemplation of right knowledge.
‘Sarivwega’ 18 the perpetual fear of the cycle of existence or
transmigration. Charity 1s of three kinds, namely giving pure
food and right knowledge and dispelling fear by infusing
courage. The giving of these to others according to one’s
capacity 18 charity. Austerity is voluntary affliction of the
body in conformity with the scriptures and one’s capacity.
When the treasury 1s on fire, attempts are made to extinguish
it, a8 it benefits all. Similarly, the ascetic is the seat of rare

24
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virtues of the vows and the minor vows. Hence any obstacles
that threaten him are removed. This is removal of obstacles.
When suffering is imminent to the virtuous ascetics, it is
warded off by proper methods. Devotion is the worship of
the omniscient lords, the chief preceptors, the preceptors, and
the scriptures. Practice is perf of the six tial
duties at proper times. The propagation of the teachings of
Jina is by means of knowledge, austerities, the worship of Jina
and so on. Love and affection for one’s brethren is similar to the
tender love of the cow for her calf. These sixteen observances
severally as well as together are the causes for the influx of
the name-karma which leads to incarnation as a Tyrthamkara.

After describing the influx of physique-making karmas, the
influx of status-determining karmas has to be explained. The
influx of low status-determining karmas is dealt with first.

AR SFRESSEAFEY T Atrer I 1 I
Para dapraSamse sadasadgunocchadanodbha
vane ca nicavrgolrasya (26)

25. Censuring others and praising oneself, concealing good
qualities present in others and proclaiming noble qualities
absent in oneself, cause the influx of karmas which lead to
low status.

The intention to proclaim the defects in others whether true
or not 18 censure, Proclaiming virtues 1s praise. These are
taken respectively, that 1s censure of others and praise of
oneself. The non-manifestation of a thing when there is

obstruction is 1 The festation of a thing in
the absence of obstruction 1s proclaiming it. Theae two are
taken respectively, that is 1 liti

in others and proclaiming non-existent quahues in oneself.
These lead to the influx of karmas which determine low
status.

What is the cause of influx of high-status-determining
karmas ¢

1 This is also interpreted 1n other works as concealing good qualities
present 10 others and proclaiming noble qualities absent 1n oneself.
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afguadt fgmgRn Swa "RE N
Tadvrparyayan nicarrorilyanulsekan cottarasya  (26)

26. The opposites of those mentioned in the previous sutra
and humility and meoedesty cause the influx of karmas which
determine high status.

The word ‘that’ at the beginning of the sutra refers to the
influx of low-status-determining karmas just mentioned.
Tiparyaya’ is the opposite of it. What are the opposites ?
The opposites are disparagement of oneself, praise of others,
proclaiming qualities which are present mn others and not pro-
claiming those that are absent in onself! Bowing before the
virtuous with veneration 1s humility. To be free from pride
n spite of being great in knowledge and so on is modesty.
That is the ab of or haugh . These cause
the influx of karmas whlch determine hlgh status.

‘What 1s the cause of influx of obstructive karmas ?

Vighnakaranamantarayasya @7)

27. Laying an obstacle is the cause of the influx of obstruc-
tive karmas.

Charity etc. have been explained already. Laying or causing
obstacles to these 18 the cause of influx of obstructive karmas.
Now an objection 1s raised. Censure, concealment of know-
ledge, etc. have been described as specific causes for the influx
of knowledge- and perception-obscuring karmas and so on.
Are these specific causes for the influx of particular karmas or
common causes for the influx of all karmas without any
distinction ? If these are admitted to be specific causes, then
it will contradict the scriptures. For 1t is said 1n the scriptures
that the seven karmas with the exception of life-determining
karma flow into the soul simultaneously every instant. That
will be a contradiction If, on the other hand, censure, conceal-
ment of knowledge, etc. are considered as common causes,
then it is not proper to mention these as specific causes. The
Justification 1s this. With regard to space-bondage there is no

1 The latter half of this sentence 1s also interpreted by other writers as
proclaiming the good qualities of others and not proclaiming one’s own good
qualities.
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fixed relation between the enumerated activities and the
particular karmas  But from the point of view of fruition of
karmas (enjoyment of fruit), the activities such as censure and
concealment of knowledge become specific causes for the
particular karmas.



CHAPTER VII
THE FIVE VOWS

At the beginning of the previous chapter describing influx,
it was said that virtuous activity is the cause of merit. It
was mentioned in general. Now it 1s explained in detaill. What
is auspicious activity (influx) ?

RarsTartamgaiag Ry RN
Himsanrlasteyabrahmaparigrahebhyo wralmvmlam (1)

1. Desisting from injury,
and attachment is the (fivefold) vow.

The sutras that follow describe mjury etc. as severance of
vitalities out of passion and so on. Abstaining from these is
called the vow. The vow is the deliberately declared and self-
imposed observance. For nstance, it 1s in the form of ‘this
must be done’ or ‘this must not be done.” How 1s the ablative
case applicable to unsteady or impermanent thoughts of
violence etc. 2! It is appropriate to speak of permanence or
steadiness m the case of disappearance of diser ti
knowledge. Let us take the following mnstance A man denuts
from virtue. The indiscriminate person reflects that virtue 1s
difficult to be practised. And he concludes that the fruit of
virtue is imaginary, that is a matter of faith only. Then he
desists from virtue. In the same manner, another man who
is far-sighted reflects as follows. These thoughts of injury etc.
are the cause of sin or demerit. And those who are engaged in
sinful activities are punished here itself by the king and his
and are subj d to suffering later (in the next
world). Thus he ludes with his discriminating knowledge
and desists from such thoughts. Therefore, through the intel-
lect or discrimination, the meaning of steadiness is appro-
priate. The word ‘desisting’ (abstaming) is added to every one
of the terms—desisting from mjury, desisting from falsehood

" # Dhrusam apaye. The ablatve i used 1 tho deparua of 4 permanen
thiog.
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desisting from stealing, desisting from unchastity and desis-
ting from attachment. Non-injury is mentioned first, as it is
the most important of the vows. Just as the surrounding
fence protects the corn, so also truth etc. safeguard non-
violence. From the point of view of samayika caritra (equani-
mity or concentration of mind), which consists of desisting
from all kinds of harmful activities, the vow is one. And the
same vow is spoken of as five from the standpoint of re-
initiation (chedopasthapana caritra). Now, is it not inproper
to describe non-violence etc. as the cause of influx, as these are
included in stoppage of influx ? Self-control and regulation of
activities are mentioned as the causes of stoppage of influx.
There the vows are included among the ten kinds of moral
virtues or discipline. But there 1s no contradiction. There
the reference is to the negative aspect of the stoppage of
influx which 18 characterized by abstinence. Here 1t is the
posmve a.spect of active hfe that is emphasized. When

, falsehood 1 hastity and hment are
di t 1 iol 3 truth, tealing, chastity and
detachment are practised. And it aids the means of stoppage
of influx, namely self-control and so on. The ascetic who
practises the vows easily stops influx. Hence the vows are
mentioned here separately. Now, should not the sixth minor
vow of abstaining from eating at night be added here? No.
It is included among observances of the vow of non-violence.
These are enumerated below. Among these is mentioned the
practice of examining the food before eating to see that there
are no organsms in it.

The subdivisions of the fivefold vow are given below.

FmadarsgrEd [N
Delasarvato anumahaty (2)
2. (The vow is of two kinds), small and great from its
being partial and complete.
De$a means partial Sarva means complete Deéa and sarva
are partial and complete Deéusamaiah means from being
partial and plete. D g is supplied from the previous
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sutra’. These are taken respectively. Partial absti is
a small vow, and complete abstinence is a great vow. Each
vow is of these two kinds. The practice of these vows with
vigilance dispels sufferings, just as an excellent specific removes
disease.

For what purpose and in what manner should the vows be

practised or observed ?
At A ey o
Tatstharryartham bhavanah paiicapasica (3)

3. For the sake of strengthening the vows, there are five
observances? for each of these

In order to strengthen the vows, the five observances
(contemplations) of each of the vows must be ascertained.

If so, what aro the observances of the vow of non-injury ?

AR Rrenafy g ng

Vai Giryada kseb, 3l

gepan P
nabhoganam pasica (4)
4. Control of speech, control of thought, regulation of
movement, care in taking and placing things or objects, and
examining food and drink, are five.
These are the five observances of the vow of non-injury.

‘What are the observances of the second vow ?

ey
Y EELE |
a9 [l
Krodhalobhabhirulvah@syapratyakhyanan i
bhaganam ca pasica (5)

5. Giving up anger, greed, cowardice or fearfulness and
jest, and speaking harmless words are five.
These are the five observances of the vow of truthfulness.
ic:bhaganarm means blameless speech.

What are the observances of the third vow of non-stealing ?
1 Apumahati has neuter ending, as the expression refers to vratash
which 15 in the neuter.
2 Bhavand is generally rendered as contemplation or meditation. But
from what follows ‘observance’ may be taken as a better rendering.
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L]
Soinvacs parodhih bhaiksa
émltl}nsadhmmamsamzladah panca (8)
6. Residence in a solitary place, residence in a deserted
causing no to others, of clean

food and not quarrelling with brother monks, are five.

Living in vacant or unoccupied places such as the cave, the
hill, the hollow of a tree, etc., hiving in places vacated by
others, causing no hindrance to others, hiving on clean food
free from organisms as laid down in the scriptures, and not
quarrelling with those following the same path, saying, ‘This
is mine, that is yours.” These are the five observances of the
vow of non-stealing

What are the observances of the fourth vow of continence
or chastity ?

SR AT T RO S AT T -

maﬂtwm as ns
Strivagak n 14 iksana-
plirvaraia reyest Sarira
samskaratyagiah puiica )

7. Giving up listening to stories that excite attachment for
women, looking at the beautiful bodies of women, recalling
former sexual pleasure, delicacies stimulating amorous
desire and adornment of the body, constitutes five,

Renunciation is added to each of these, that is renunciation
of listening to stories exciting attachment for women, re-
nunciation of the sight of beautiful women and 8o on. These
are the five observances of the vow of chastity.

What are the observances of the fifth vow of detachment ?

RfFgafmTmgTEsE o W
Manojiia inendriyavisayaragadves
varjanani paica 8)

8. Giving up attachment and aversion for agreeable and
disagreeable objects of the five senses constitutes five.
Renouncing attachment and aversion in the presence of
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agreeable and disagreeable objects of the senses characterized
by touch etc. constitutes the five observances of the vow of
non-attachment

The observances for strengthening the vows have been
described. Are there other contemplations also with regard
to injury etc., which also lead to steadiness in practising the
vows ? Yes. It is also with regard to the opposites.

e Cocog] ne i
L ®
9. The of viol etc. are and

reproach in this world and in the next.

Calamity 18 the tendency to destroy activities which lead to
prosperity and bliss. One must contemplate that violence
ete. lead to calamity and shame m this hfe and in the Iife to
come. A few instances are given. He who commits violence
is always agitated and affheted and is always actuated by
animosity. He 1s also subjected to pain, impr and
suffering in this ife. And after death he takes an inauspicious
birth. He becomes also despicable. Hence 1t 18 good to give
up causing injury etc.

In the same manner, the person who speaks falsehood
becomes untrustworthy. And he 1s meted out punishment such
as the cutting off of the tongue. He 1s also subjected to
various sufferings by the vindictive persons who have been
afficted by his falsehoods After death he 1s plunged into
miserable life 1n his next birth, He 1s despised too by others.
Hence 1t is good to renounce falsehood.

Similarly the thief, who is intent on depriving others of
their possessions, causes affliction (anxiety) to all. In this
world 1tself he 1s beaten, given blows, put in bonds, and
subjected to mutilation of hand, leg, ear, tongue, upper lip and
80 on. His property 1s confiscated. And after death he takes
an pi birth and b despicable. Therefore it is
good to desist from stealing.

Similarly an unchaste person, with his mind agitated by
lustful passion and amorous excitement, loses his control over

25
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himeelf, Naturally he suffers from blows, bonds and other
torments, like the infatuated wild elephant tricked by a
female elephant. Being infatuated he is unable to discrimnate
between good and ewil. And he does not do anything that is
right or proper. His intercourse with other women results in
promoting hatred and enmity, and he is subjectod to mutila-
tion of the gemtals, blows, bonds and confiscation of property.
After death he takes a low birth and becomes despicable.
Therefore it is good to desist from incontinence.

In the same manner, the man with possessions is assailed by
robbers, just as the vulture with a piece of meat in its beak
is attacked by other birds. He also contracts many evils in
the course of his efforts to earn and safeguard wealth. Nor
does he find contentment with any amount of wealth, like the
fire which consumes any quantity of fuel. As he is subjugated
by greed, he pays no heed to what ought to be done and what
ought not to be done. After death he takes a mean birth,
and he is also despised as an avaricious person. Therefore, 1t
is good to desist from attachment to possessions Thus the
consequences of injury ete. such as calamity and reproach
should be contemplated.

Other thoughts for contemplation relating to mjury eto are
mentioned.

Z@RT qv g i
Duhlameva va (10)

10. Or sufferings only (result from injury etc.).

It should be contemplated that injury etc. are sufferings, for
these are the causes of sufferings. For instance, we say that
food is life, or even wealth is life, as wealth begets food, and
food sustains hife. So also mjury ete. are the causes of karmas
which produce unpleasant feelings. Sufferings are caused
by these karmas. And injury etc. are figuratively referred to
as suffergs, being the causes of these karmas, which in ther
turn bring about unpleasant feehngs That thesc are suffer-
ings only is adduced by one’s own experience as well as by
that of others. Now, how can all these be said to be sufferings,
as happiness 18 experienced from pleasures derived from
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objects ? But it is not happmess, since it only relieves pain
for the moment, as scratching in the case of a person suffering
from itch or scabies

Again otber attitudes are descrabed.
IehrmETTeTenY T sEgmnRamaEady 1o 1
Matripramodakarunyamadhyasthanm ca
saltvagunadhikakli§yamanavineycgu (11)

11. Benevolence towards all living beings, joy at the sight
of the virtuous, compassion and sympathy for the afflicted,
and tolerance towards the insolent and ill-behaved.

The desire that others should be frec irom suffering and
pain s b 1 Fervent affection as well as veneration
in the presence of the virtuous is joy!. The disposition to
render assistance to the afflicted 1s compassion. Tolerance or
unconcern is freedom from attachmwent and repulsion based
on desire and aversion Those who are afflicted in several
kinds of wombs owing to the ripening of inauspicious karmas
are the living beings. The virtuous are those in whom nght
knowledge etc. abound. The affhicted are those who suffer
from anguish and distress on the rise of unpleasant feeling-
producing karmas. The ill-behaved are those who don’t histen
to the truth and don’t cultivate virtues Benevolence etc.
must be practised towards hiving beings and others respectively
—that 18, benevolence towards all iving beings, devotion to
the virtuous, compassion towards the tormented and uncon-
cern towards the indecorous and insolent persons He who
conducts himself in this manner 1s able to practise non-
violence and other vows to perfection.

Again some other ways of contemplation are described.

RHAETR o FARETR R n
Jagatkayasvabhavau va samvegavarragyartham (12)
12 Or the nature of mundane existence (the universe) and
the body (may also be contemplated) in order to cultivate awe
at the misery of worldly existence and detachment to worldly
things,
t Joy denotes fervent affection as well as esteem for the virtuous,
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The universe 1s eternal without beginning and end. It
resembles the caneseat, the cymbals and the drum. In this
universe the living beings have been roaming about, endurning
misery in womb after womb, in the beginningless cycle of births
and deaths throughout infimty. There 1s nothing permanent
here. Life 1s as uncertain as the bubbles that float on water.
And riches which beget worldly happiness are evanescent hke
the clouds and lightning. By contemplating thus on the nature
of worldly existence, a wholesome awe of worldly existence 18
attained. The body too is transitory by nature, full of suffer-
ing and pain, worthless and unclean. By contemplating on
the nature of the body, the desire for sensual pleasures is

d, and the itude of ttach t1s cultivated.
Therefore, the nature of the umverse and the body must be
contemplated.

Desisting from injury etc. has been described as vow. But
we have not been told what injury ete. are. Now these are
explained one after another. F¥irst mjury 1s defined.

srERmEnEad g e [REN0
Pramatiayogatpranavyaparopanam himsa (13)

13. The severance of vitalities out of passion 1s injury.

Pramada connotes passion. The person actuated by passion
is pramalta. The activity of such a person 1s pramatta yoga

The ten vitahties! (hfe-principles) are the five senses and so
on. The severance of the vitalities that are present (all the
ten Wvitalities are not present m all hving beings) 1s called
injury. It is wicked as 1t causes pain and suffering to living
beings. The qualbfying phrase ‘ansing from passionate acti-
vity’ 1s intended to indicate that mere severance of the
vitalities is not wicked. “Even with the severance of hife one
is not stained with the sin of injury.” Agam it has been said
thus 1 the scriptures. *‘When a monk goes on foot with
carefulness, sometimes small ngects get crushed under his

1 The vitalities o1 hfe-principles are ten, namely the five senscs, energy,
respiration, life-duration, the organ of speech and the mind The one-sensed
Tives possess four vitalitics, the two-sensed six, the threc-sensed scven, the four-
sensed eight, the arrational five-sensed minc and the rational five-sensed all the
ten. Sce pages 62 and 63 (II, 13 & 14)
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feet and die. Still there is not the slightest bondage of sin in
his case. From the spiritual inf: ion is called
attachment.” Now, has it not been admitted that mere
passionate attitude even without the severance of vitalities
constitutes violence ? ‘“He who acts with negligence commits
injury whether death is caused to organisms or not. And he
who proceeds with proper care does not contract bondage of
karma by mere injury.” Yes, 1t is true. But there is no
inconsistency in this. Even in the case of the person with
negligence there 18 severance of life-principles at least in
thought. Tt has been said thus in the scriptures. “He who
has passions causes mjury to himself by himself. Whether
njury is then caused to other hving beings or not, it is
immaterial.”

Injury has been defined. What is the definition of falsehood
mentioned next to injury? This question 18 answered in the
next sutra.

e
Asadabhidhanamanrtam (14)

14. Speaking what is not commendable is falsehood.

The word ‘sal’ 18 a laudatory term. What isnot laudable
is ‘asal’. Speaking what 18 not laudable 1s falsehood. Riam is
truth. What is not réam 18 anrtam. Anriam is falsehood. What
is it then that is not laudable? That which causes pain and
suffering to the living is not commendable, whether it refers
to actual facts or not. It has already been said that the
other vows are intended to safeguard the vow of non-injury.
Therefore, it must be taken that words that lead to injury
constitute falsehood.

Then stealing, which is d next to falsehood, 1s
defined.
AT g
Adattadanam steyam (15)

15. Taking anything that is not given is stealing.
Taking anything which is not given is called theft. If so
the letting m or taking in of karmic and nokarmic particles
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would be tantamount to theft, as these are not given by any-
body. No, 1t 18 not a fallacy. The convention regarding
theft can refer only to things to which giving and not giving
apply. How does it follow? It is implied in the use of the
term ‘not given'. Even then when the ascetic moves about
for food, he enters roads and gateways. But that will not
constitute stealing, as these are left free for anyone to pass
through. For instance, the ascetic does not enter gateways
which are closed, as these are not lett free  Otherwise ‘out of
passion’ 1s supplied from the previous sutra. The taking of
anything out of passon 1s called steahng  And there 18 no
passion in the ascetic who passes through the streets. Hence
it follows that activity actuated by impure thought is stealmg,
whether external objects are taken or not

The fourth vow of unchastity is defined then.

Maithynamabrahma
16. Copulation is unchastity.
Mithunam is the desire of man and woman (members of the
opposite sexes) to embrace each other owing to the rise of
conduct-deluding karmas The activity of a couple 1s maithu-
nam, but not all activities How 151t 807 It 18 well-known to
all that copulation 1s the action of man and woman prompted
by sexual desire. Simlarly, the texts referring to the desire of a
mare and a stallion indicate the same thing. Moreover ‘out
of passion’ 1s supphed. By that, action leading to sexual
pleasure of a couple 18 alone mcluded and not all activities.
That which develops virtues such as non-injury is chastity.
Not chaste is unchaste. What 131t ? It 1s copulation Copula-
tion promotes injury etc. He who indulges in copulation causes
injury to immobile and mobile beings He utters falsehood,
takes away things not given, and accumulates possessions
both living and non-hiving.

[t}
(i6)

The fifth, namely attachment to possecssions, 15 defined next
=5t aftwE: ngen
Marccha parigrahah [$%4)
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17. is to p

It 18 said ‘milrccha’. What is miirccha (infatuation)? Mirccha
is activity relating to the acquisition and safeguarding of
possessions such as the cow, the buffalo, jewels, pearls and
so on, and also inward thoughts like desire and so on.
Now, this word 13 used to denote fainting or swooning. Why
should 1t not mean fainting here? Yes, 1t is true. The verb
‘mitroch’ is used in the general sense of insensibility, What
is mentioned in general applies to the particular also. The
general meaning implies the particular meaning also. This is
the section dealing with attachment. And the particular
g of infatuation or delusion is applicable here. Even
then external things cannot be ncluded under attachment, as
those belonging to the self are included. Tt is true. Of course,
the internal thoughts only are mcluded as being important.
Even in the absence of external things, he who thinks ‘this is
mne’ 1s an infatuated person. 1f so external things cannot
at all become attachment. On the other hand, if these become
objects of attachment because of the infatuation, ‘this 18 mne’,
then knowledge and understanding also would become infatua-
tion. For knowledge also 1s considered ‘this is mine’ as desire
and so on. But it is not so. The phrase ‘out of passion’ is
supphed from the previous sutra. So the passionless person
possessed of right faith, knowledge and conduct 1s free from
delusion. Hence there is no mnfatuation in his case. Further
knowledge 1s not fit to be disregarded or cast off, and it is also
the essential characteristic of the soul. So it is not infatua-
tion. Desire etc. are fit to be cast off, as these are the effects
of karmas and contrary to the nature of the soul. So infatua-
tion in these 1s attachment. Infatuation or attachment is at
the root of all evils. 1f a person has the 1dea of ‘this is mine’,
he has to safeguard it. In safeguarding it, violence 18 bound
to result. For 1ts sake he utters falschood. He also commits
theft and attempts copulation. And this results in various

kinds of pain and suffering in the infernal regions.

He, who realizes thus the evils of injury etc. and the merits
of non-injury and so on, 18 vigilant 1n observing the vows.
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Frezredt meft neen
Ni&Salyo vrati (18)

18. The votary is free from stings.

That which injures is a thorn or sting. Any sharp thing
which causes pamn to the body is a sting. Jnst as the sting
causes pain to ient beings, the i aris-
ing from karmas, which causes bodily and mental pain, is
figuratively called a sting. This s of three kinds, the sting of
deceit, the sting of desire for enjoyment or pleasure, and the
sting of perverse attitude (wrong faith). Maya is deceit.
Nidanam 1s desire for worldly pleasure and splendour. Mithya
darSanam is wrong faith. He who is free from these three
kinds of stings 18 called a votary (vrati). Now it 18 contended
thus. ‘A person is free from stings in the absence of stings,
and one who observes vows is nalled a votary. But a person
free from stings is not fit to be called a votary. For instance,
a man who has a staff cannot be said to carry an umbrella.”
The reply 1s this. The votary is one who is characterized by
both the attributes, namcly observing vows and being free
from stings. So by merely practising vows, one cannot be
called a votary, unless one is free from stings What 18 meant
is that, n the absence of stings, one who observes vows is a
votary. For instance, a person s said to be rich in cows when
he has plenty of milk and ghee He cannot be said to be rich
in cows in the absence of milk and ghee, even if he has several
cows. So also, even if a person observes vows, he cannot be
called a votary 1f he is not free from stings.

He who is free from stings 1s a votary. The subdivisions
are given below.

AMgATE 1R
Agaryanagaraca (19)
19. The h holder and the t ascetic are the two

kinds of votaries.

What is bwlt for shelter is agaram (habitation). He who has
it is the householder. He for whom there is no home 1s the
homeless ascetic. There are two classes of votaries, the house-
holder and the homeless ascetic. Now the ascetic who stays
in a vacant habitation, a temple, etc. would become a house-
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holder. And the layman, who leaves his home and lives in the
woods for some reason, would become houseless, though he is
not free from desires. But 1t 1s not so. What 1s intended is the
psychical factor regarding home. Owing to the rise of conduct-
deluding karmas, a person’s thoughts are not turned away
from home. This is called the psychical home. He who has itis
a householder, even if he lives in a forest. The ascetic is free
from such thoughts, and so he is homeless whether living in a
habitation or in the woods. Again, it1s argued that the house-
holder cannot be a votary, as he observes vows only partially.
But it is not so. The householder also is a votary from
certain points of view Though a man hves in his home or
remains in his bed-chamber, we say he hives in the town. So
even a person observing paitial vows is called a votary from
certain pomts of view (naigama, samgraha and vyavahdra
nayas).

Does partial observance mean the observance of one or two
of the five vows ? No, 1t 1s not so If so what 1s 1t ? It is the
observance of all the five vows imperfectly.

SErArST [
Anuvrato agari (20)

20. One who observes the small vows is a householder.

The word ‘anu’ indicates smallness. He who observes small
vows 18 called a householder. Why are us vows called small ?
It 18 because he is unable to desist from all sins completely.
If 80 what does he desist from? The first small vow of non-
injury is to avoid m;ury to bomgs with two or more senses.
Owing to attach or the h holder refrains
from uttering falsehood, which may lead to the destruction of
his home or hus village. This is the second small vow of speak-
ing the truth. Desisting from desire of things which are not
given, though they are lost by others, out of fear of punish-
ment by the king, is the third small vow of non-stealing.
Desisting from desire for sexual union with a married or un-
married woman who is not one’s own wife is the fourth small
vow of not casting evil glances at other women. Limiting

26
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one’s possessions such as riches, corn, lands and so on of one’s
own accord 1s the fifth small vow of himited possessions.

Are these the only peculiarities of the householder, or are
there others also ?
a o

~ o, o
LR CURRERSES ARATAAIT
w&mwn%ﬁaﬁm«m T
Digdeba dandaviralisamayikaprogadhopava
babliosabaribhosabarimanaiilinsamvibha
P p gap 2 g
vratasampannadca (21)

21. Abstaining from activity with regard to direction,
country and purposeless sin, periodical concentration, fast-
ing at regular intervals, limiting consumable and non-con-
sumable things, and partaking of one’s food after feeding
an ascetic, are the minor or supplementary vows.

‘Abstaining from’ is added to everyone of the terms—
abstaining from direction, abstaming from country or region,
abstaimng from purposeless sinful activity. These three are
called guna vratas, as the word vrata is added on to every one
of these. These enhance the value of the five vows. Similarly
the vow of concentration, the vow of fasting, the vow of
limiting ble and non- ble things, and the vow
of offermg food to an ascetic, are the other supplementary
or minor vows which are called $1ks@ ivatas A householder
who observes these vows is called wmratavirala, i e. one who
observes abstinence as well as non-abstinence. It is as follows.
The directions are east, west and so on (the eight corners of
the compass with the upward and the downward make up ten).
Taking a resolve not to participate in activities beyond set
limits in the directions, fixsing the boundaries with well-known
mountains, rivers, villages, towns, and so on, is the vow of
abstinence with regard to direction. Since there is no injury
to one-or more-sensed lives beyond the fixed boundaries, one
is supposed to observe great vows (outside one’s limited field of
activity) Though there may be opportunity for gain outside
his Limited field, he does not direct his thought there. Thus
he curbs his desire. The region determined by villages and so
on is the country or province. Desisting from activity outside
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the country is the vow of abstinence with regard to country‘
As in the previ inst , the h holder p g this
vow must be considered to observe the great vows beyand hig
region of activity. That, which leads to sin without any
advantage, is purposeless sin. Desisting from such activity is
to be free from purposeless sin. Purposeless sin is of five
kinds, namely evil thought, preaching of sin, negligent activity,
gwing of hurtful things, and hstening to undesirable stories.
Wishing how others may suffer from victory, defeat, pumsh-
ment, bond talat of all p and
s0 on, is evil thought. Preaching swm 13 using words which
mcite others to cause sufferings to animals, to pursue com-
merce and activities causing injury to hving beings and so on.
Intoxicated activity is cutting trees, digging the earth, sprink-
hing water and so on, without any purpose. Giving hurtful
things such as poison, thorns, weapons, fire, rope, whip, stick
and so on is the fourth kind. The fifth kind is hstemng to or
teaching of stories which provoke injury, lust, ete.

The preposmtion ‘sam’ means one state of being. For instance,
ghee becomes one with the thing mixed. Similarly oil also.
To become one is samaya That, which has oneness as its
object, 18 s@mayikam. One attains the great vows when one
practises samayika (concentration) at a particular place and
time, since one is free from minute and gross injury and so on.
It is argued that it would be perfect restraint and discipline
(samyama). But 1t is untenable, as there 1s the presence of
karmas or passions which arrest complete restraint. In that
case these should not be called great vows. No. These are
called great vows figuratively, as Chaitra 1s said to be present
everywhere 1n the royal household.

The word progadha® refers to the holy days in the lunar
month. Abstaining from the pleasures of the five senses such
as sounds and dwelling 1 the self 1n deep concentration is

1 This 15 simnlar to the previous one with this difference that this hoits
the field of activity still further than in the case of dikvrata  Besides dikvrala
15 taken for one’s lifetime, whereas desavrata 1 taken for shorter periods,

3 Prosadha  the eighth and the fourteenth days of a fortmight, the
bright balf and the dark balf of the lunar month.
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fasting'. It means giving up the four kinds of food. Progadhe
upavasa is prosadhopavasa, that is fasting on the eighth and
fourteenth days of the lunar cycle. The fasting householder
discards bodily adornments such as bath, perfume, garlands
and ornaments, and spends his time 1n a sacred place like the
abode of a saint or a temple or 1n his lonely fasting apartment,
plating on pure thoughts by list: g to or making
others hsten to the scriptures and refraining from injury.
Consumable things are food, drnk, perfume, garlands of
flowers and so on, which can be enjoyed only once. Garments,
clothing, ornaments, beds, chairs, houses, carriages, horses
and 80 on, are non-consumable things, as these can be enjoyed
again and again. A limit 1s placed on these possessions by
the h hold: The h holder who desires to avoid gross
injury must always abstain from honey, meat and wine. He
must also renounce flowers like jasmine and white lotus, ginger,
roots, etc., which are the seats of infinite orgamsms and which
are fit to be called infinite-bodied. Very little advantage 18
derived from these, 1n spite of considerable njury caused.
‘With regard to carriages, horses and ornaments and decora-
tions, one must decide what 1s essential and what 18 super-
fluous. And he must renounce the superfluous for a period or
for lifetime according to his capacity. He, who moves from
place to place without transgressing his self-control is called
a guest (atsths). Or he, who comes on any day without any
regularity or definiteness, is a guest. Four things are offered
to the guest—food, impl t: d and shelter. Pure
food must be offered by the householder with a pure heart to
the ascetic on the path to emancipation, who 18 earnest in
practising int and discipline. Lmpl such as books
which promote right faith and so on must be presented to him.
‘Wholesome and proper medicine must be given to him. Shelter
also must be provided for the ascetic with great devotion.
The term ‘ca’ at the end of the sutra 1s intended to include
the householder’s duty mentioncd next.

¢ The five senses turn away from their pleasures of touch etc. and
repose 1o the self 1o deep concentration during fasting
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wrenfadt ayEai it [
Maranantikitn sallekhanam josila (22)

22. The householder courts voluntary death at the end of
his life,

The loss of the senses and the vitalities at the end of one’s
duration of hfe acquired by one’s own dispositions is death.
The end refers to the particular state of existence. That
which has death as the end is maranantah  That which has
death as its object is maranantiki To make the body and the
passions thin is sallekhana

Sallekhana is making tha physica] body and the internal

iated by abandoning their sources gradually at
the approach of death. The h holder observes sallekhana
at the end of his life. ‘Jos:ta’ means observing it with pleasure.
Hence sevtid, though clear in meaning, is not used. If there
be no willingness, sallekhana cannot be forced on one. If there
is hking for it one does 1t oneself.

It is argued that it 1s suicide, since there is voluntary
severance of life et  No, it is not suicide, as there is no pas-
sion. Inmjury consists m the destruction of hfe actuated by
passion. Without attachment etc. there is no passion in this
undertaking. A person, who kills himself by means of pmson
weapons, etc., swayed by attach t, or inf:
commuts suicide. But he who practises holy death is free from
desire, anger and delusion. Hence it is not smeide. “It has
been taught by Lord Jina that the absence of attachment
and the other passions is non-mjury and that the rise of
feelmgs of attachment and the other passions 1s injury.” For

t: a hant collects dities for sale and stores
them. He does not welcome the destruction of his storehouse.
The destruction of the storehouse is against his wishes. And,
when some danger threatens the storehouse, he tries to safe-
guard it. But if he cannot avert the danger, he tries to save
the commodities at least from ruin. Similarly, a householder
is d in acq g the dity of vows and supple-
mem.ary vows. And ha does not desire the ruin of the recep-
tacle of these virtues, namely the body. But when serious
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danger threatens the body, he tries to avert it in a righteous
manner without violating his vows. In case 1t is not possible
to avert danger to the body, he tries to safeguard his vows at
least. How can such a procedure be called suicide ?

It has been said that a votary 1s free from stings. Wrong
belief is the third kind of sting, Therefore, the votary who is
a right behever ought to be free from stings. Is right belief
free from transgressions or not * Sometimes owing to delusion
these transgressions occur.

agTFgRRRRa saefmiocEnn: arwRdEr: | xR

b"ar’:kﬁkﬁhk@&mct!zzls&nyad@tzﬁméamsizmmsluv&b
samyagdrsteralicarah (23)

23. Doubt in the teachings of the Jina, desire for worldly
enjoyment, repugnance or disgust at the afflicted, admiration
for the knowledge and conduct of the wrong believer and
praise of wrong believers, are the five transgressions of the
right believer.

Freedom from doubt etc. have been explained under the
sutra ‘DardanaviSuddh:’ (V1, 24). Doubt ete. arc the opposites
of those qualities. What 1s the distinction between admira-
tion and praise /  Admiration 1s attributing knowledge and
conduct to the wrong behever mn one’s own mind Expression
of existent or non-existent qualities 18 praise. This 1s the
difference“between the two Now eight quahties have been
mentioned for nght belief. Should not the opposites, namely
transgressions, also be eight 7 No, 1t 18 not necessary. The
author lays down five, transgressions each for primary vows
and supplementary vows. Hence here also he mentions only
five transgressions, mncluding the rest under admiration and
Ppraise.

The transgressions of the 1ght behever (right behef) have
been mentioned. Are there transgressions for vows and
supplementary vows also ? Yes. The number of tho transgres-
s1ons is 1ndicated 1n the next sutra.

Faafidy T T TUHRAR [IECH]

VrataSilegu parica patica yathak (24)
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24. There are five, five transgressions respectively for
the vows and the supplementary vows.

‘Vratabilegu’ means with regard to the vows and the supple-
mentary vows. It is ded that the inclusion of the

ppl 'y vows is y, as these are implied in
the vows. But it is not unnecessary. Limiting the directions
and 8o on are included as supplementary vows, in order to
indicate that, in the case of the householder, the seven supple-
mentary vows are intended to safeguard the five vows of non-
injury and so on.

Since this is the section of the householder, five, five trans-
gressions mentioned subsequently must be taken to apply
respectively to the vows and the supplementary vows of the
householders. Now the transgressions of the vow of non-

injury are described.
~ o

T E LY T st
Bandhavadhacchedatibhariropanannapi vodhih (25)
25. Binding, beating, mutilating limbs, overloading and
withholding food and drink
Fastening with cord or the like restrains movement from
place to place as one desires. A blow is beating with a stick,
a whip or a cane. It is not mnjury of vitalities. That has been
given up already. Mutilation 1s cutting off of limbs such as
the ear and the nose. Overloading is putting more weight than
an animal or 2 human being can reasonably carry. Withhold-
ing food and drink is denying these to the ammals when they
feel hunger and thirst. These five are the transgressions of
the small vow of non-violence.

R adrararmgdatarETE -
3 [N
Math debarahobhvikhvinabiitalebhakrivinvess
Mithyop t 1YBNYaSE
paharasakaramantrabhedah (28)
26 Perverted teaching, divulging what is done in secret,
forgery, opriation, and pr others’

Pervorted teaching is misdirecting another who is on the
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path of prosperity and salvation. Divulging a secret is reveal-
ing what has been done in secret by a couple. Forgery is
preparing false records prompted by others in order to cheat
others, by affirming that one has said and done things which
one has not. Misappropriation is taking for oneself gold and
other things entrusted to one’s care by another®.

The last is guessing others’ thoughts by their posture, facial

p jon, etc., and proclaiming these out of envy etc. These
are the five transgressions of the small vow of speaking the
truth.

o £
FREAF TeaTiy o
afrETTeTaERT: WS N
Stenaprayogatadahriada uddharayyalkvamahinadhika
anapratrriipakarvavaharah (27)

27. Prompting another to steal, receiving stolen goods, under-
buying in a disordered state, using false weights and measures,
and deceiving others with artificial or imitation goods.

Prompting a person to steal, or prompting him through
another or approving of the theft, 18 the first transgression
The second is receiving stolen goods from a person, whose
action has neither been prompted nor approved by therecipient.
Receiving or buying goods otherwise than by lawful and just
means is an irregularity or a transgression. An attempt to
buy precious things very cheaply in a disordered state is the
third transgression. Cheating others by the use of false
weights and measures i order to obtain more from others and
give less to others, 15 the fourth transgression. Deceiving
others with artificial gold, synthetic diamonds and so on, is
the fifth transgression. These five are the transgressions of
the vow of non-stealing

LG ferrafarftarsafigd i fr
fafaan e
Paravivahakaranetvarikaparigrhita(a) palng_rhilﬁguman&-
b hyT Az f s 7
nangakrid h
28. Bringing about i i with an

1 When a person deposits certain thungs with another, and later on
takes less than what he had deposited, the other person confirms it and takes
the rest for himself.
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married woman, cohabitation with a harlot, perverted sexual
practices, and excessive sexual passion.

Marriage consists i taking a woman for wife.’ The marriage
of others is ‘paravivzha’. Bringing about or effecting the
marriage of persons who do not belong to one’s family is the
first transgression. The rest are self-explanatory?. These are
the five transgressions of the vow of continence or content-
ment with one’s own wife.

e 3 gy f [IECN]
Asm avastuhiranyas ummudhanad/mn} adasidasa-
kupyapramanatikramah (29)

29. Exceeding the limits set by onmeself with regard to
cultivable lands and houses, riches such as gold and silver,
cattle and corn, men and women servants and clothes,

‘Kseira' consigts of fields m which corn 1s grown. ‘Vastu’ 18
the habitation or place of residence. ‘flivanya’ means stamped
coms of precious metals. ‘Sucarna’ 1s gold. ‘Dhana’ consists of
wealth such as cows. ‘Dhanva’ denotes corn such as rice, wheat,

‘Dasidasa’ means men and women servants, These are in
pairs, hsefyavdsiu, hiranyvasurvarna, dhanadhanva and dasidasa.
‘Kupve' meludes sk, cotton cloth, silken garments, sandal-
wood paste, ote. The houscholder takes a resolve as follows,
‘With regard to these, my possessions shall be only so much and
not above this hmt.” Excceding the set limits with regard to
these out of excessive greed constitutes the transgressions of
the vow of limiting one’s possessions.

The transgressions of the vows have been described. Now
the transgressions of the supplementary vows are described.
1 or giving a maid 1n marriage
* A woman who cohabits with one other than her spouse is an unchaste
woman (1fvari)  Fhe meaning of the suffix ‘Aa’ 1s contemptible Hence “1tvasika’
means a contemptible adulteress  “Puregrkitd’ 15 a married woman  Aparigy-
hit@’ 1s a harlot without a husband  Parigykita and aparigraiia mean a
married woman and an unmarried woman  Jtvarthe and fe parigrhitaparigy-
Aite mean a marned adult and an ied harlot, Ce with
these two Sexual otherwise than m the
generative organ 1s perverted sexual pracuce. The last s abnormal sexual
passion. Thesc are the five transgressions.

27
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mﬁu&mﬁm@q&wmmmﬁ h3en
Urdhvadhastiryaguyatik rddhismrtyania-
radhanani (30)
30. Exceeding the limits set in the directions, namely up-
wards, downwards and horizontally, enlarging the boundaries
in the accepted directions, and forgetting the boundaries set,
are the five transgressions of the minor vow of direction.
Exceeding the limit set with regard to direction 18 a trans-
gression. This mn short is of three kinds—transgression up-
wards, transgression downwards, transgression horizontally,
such as climbing a mountain, descending mnto a well and enter-
ing a cave respectively. Enlarging the boundaries mn the
accepted dircctions out of greed 1s the fourth transgression.
Those transgressions armse from negligence, infatuation or
attachment. Forgetting the limits set 1s the fifth transgres-
sion. These are the transgressions of the vow governing the
range of one's actions n the ten directions.

T &t RS : 2
AnayanapregyaprayogaSabdariipanupata-
pudgalaksepah (31)

31. Sending for something outside the country of one’s
resolve, commanding someone there to do thus, indicating
one’s intentions by sounds, by showing oneself, and by throw-
ing clod etc.

Orderimg someone to bring something from a country out-
side his mental resolve, commanding someone outside the limit,
‘Do thus’, making known one’s intentions to someone beyond
the linit by signs such as coughing, grunting, ete., by putting
oneself in such a position as to be seen by persons on the other
side, and by throwing clod ete.—these are the five transgres-
sions of the vow of hmiting the country of one’s operations.

ESEY
Retariea feafreadeanf | 2z

Kana'ar[)ul\auflmcymnanklmryacum;ksymlhlluumnu-
pabhogapanibhoganarthakyan (32)

32, Vulgar jokes, vulgar jokes accompanied by gesticula-
tion, garrulity, unthinkingly indulging in too much action,
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keeping too many and ble objects,
are the five transgressions of the vow of desisting from un-
necessary sin.

Employing vulgar language mixed with laughter out of exces-
sive attachment 1s the first transgression. The same accom-
panied by undesirable gesticulation is the second. Indulging
in meaningless and unrestrained talk out of arrogance is the
third. Indulging in too much action without considering the
object1s the fourth. Accumulation of consumable and non-
consumable things beyond one’s needs 1s the fifth. These are
the five transgressions of the vow of reframmg from purpose-
less sin.

o =

KA g 7" (-}
Yogadug pramdhananadarasmrtyanupasthanan:  (33)

33. Misdirected threefold activity, lack of earnestness and
fluctuation of thought are the five transgressions of concen-
tration,

Activity has been explained as of three kinds. Action tend-
ing to evilis also of three kinds, vicious bodily activity, vicious
speech-activity and vicious mental activity, Lack of earnestness
and fluctuation of thought are the other two. These five are
the transgressions of the vow of concentration.

~ < .
| IS TAIEEG-
quraTy [ECH
Apratyaveksita pramarjitot ada taropakramani-
na@darasmrivanupasthanan (34)

34, Excreting, handling sandal-wood paste, flowers, etc,
and spreading mats and garments without inspecting and
cleaning the place and the materials, lack of earnestness
and lack of concentration.

Seeing carefully whether organisms are present or not 1s the
function of the eyes. Cleaning 15 removing anything with soft
1 These two rik arc taken with wtsargs and
s0 on. Excreting waste matter from the system in a place
without inspecting and cleaning 1t, taking materls such as
sandal-wood paste, flowers, incense, cte. intended for the wor-
ship of the Lord (Arhat) and the Preceptor, and cloth etc. for
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personal use without inspecting and cleaning these, and
spreading mats and garments without cleaning the place, are
three. Lack of carnestness in one’s essential dutics when tor-
mented by hunger, and lack of concentiation are the other
two. These five are the transgressions of fasting.

aRmETgaRra TR Wau
SacittasambandhasammiSrabinsavadubpakoaharah (35)

35. Victoals i ( d) organi placed
near organisms and mixed with organisms, stimulants and
ili-cooked food.

The first 15 food ¢ g d) or the
second 1s food placed near such orgamisms, and the thiud is
food mixed with such orgamsms How 1s 1t that a house-
holder partakes of food with orgamsms ? It 15 because of
noghgence or infatuation. ‘Draro’ 13 that which 1s stimulating
The last means ill-cooked Food1s qualified by these adjectives.
These are the five transgressions of the vow of fixing a hmut

to ble and ble articles.
PN - ~
L3I SR e 3% 0
taniksepa pid ivapade$amatsarya-
halatikvamah (36)

36. Placing the food on things with organisms such as
green leaves, covering it with such things, food of another
host, envy, and untimely food.

Placing the food on things contaimng orgamisms such as
the lotus leaf, and covering 1t with similar things are two.
The third 1s offering another host s food as 1f it were one’s own.
The fourth is lack of earnestness or envy of another host
Offering food erther too early or too late 1s untimely food.
These are the five transgressions of the vow of hospitality.

R o P

Ak JLERGHEER &l h e
il naSamsamitranuragasukhani-

bandhawrdanians (37)

37. Desire for life, desire for death, recollection of affec-
tion for friends, recollection of pleasures and constant long-
ing for enjoyment.
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Desire for ife is desire to prolong one’s life m order to hve
long. Desire for death s to long for speedy death in order
to escape from pain and suffering  Attachment to {riend 1s
repeated recollection of one’s sport etc. with one’s former
friend when they wero young. Attachment to pleasures is re-
collecting again and agamn the various pleasures enjoyed in
former times. Longing for enjoyment is constantly giving
one’s thoughts to enjoyment. These five are the transgressions
of the vow of passionless death.

In describing the cause of influx of the name-karma of the
Lord (7irthamhkara), charity and austenties according to one’s
capacity have been 1. Again hospitality has been

t 11 d bing the )! y vows What 1s the

PP
defimtion of hospitahty or chanty ?
AIAZR WERAE FAR wacn
Anugrahartham svasyatisargo danam (38)

38 Charity is the giving of one's wealth to another for
mutual benefit.

“Inugraka’ means beneficial to both the giver and the
recipient. The giver accumulates menit, and the gift promotes
tight knowledge and so on i the recipient. ‘Swva’ means
wealth, possessions or belongings. Bestowing one’s posses-
s10ns on another for mutual benefit is charity.

Charity has been described Ts there no distinction with
regard to the effects of gifts, or 1s there any pecularity ?

RfzsrmmE R e
Vidludravvadair patravidesatiadmesah (39)

39. The distinction with regard to the effect of a gift
consists in the manner, the thing given, the nature of the
giver and the nature of the recipient.

The manner 1s the way m which a guest is recewved and
attended to The distinction' lies in the nature or quality.
It is added on to everything—excellence in manner, excellence
of the thing given, supeniority of the giver, and superiority of
the roecipient. Theremn, the distinction 1n manner lies 1n

1 distinction  excellence or superiority
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the reverence or lack of reverence with which the guest is
welcomed and so on The excellence of the thing consists in1ts
qualities to promote austerities, study, etc  The superiority
of the giver les i his bemng free from envy and dejection.
The presence of qualities which lead to salvation indicates the
superionity of the recipient. The excellence of the reward of
gift is proportionate to these quahties, as a rch harvest is
proportionate to the fertiity of the soil, the quahty of
the sced and so on.



CHAPTER VIIL
BONDAGE OF KARMA

Influx has been explained, Bondage which comes immediately
after influx 18 to be described now. Aund first the causes of
bondage are mentioned, as these are antecedent to bondage.

B:mmrhtmummﬁm nzim Ny

Mathyadar$anaviralip say y.bu ro(1)

1 Wrong belief, bsti i and
activities are the causes of bondage

Wrong faith has been explained. Where has it been
explained ? It has been explainod under the sutra, ‘Belef in
things as they are constitutes right faith’. And also in des-
cribing mflux, the opposite of right faith has been explained
under activities, as that which tends to misbelief. Abstinence
has been deseribed. Non-abstinence must be understood to
be the opp of ab Negli is mcluded in mis-
interpreting the injunctions and 1nd1ﬂ‘erence to observe them.
It is indifference to laudable activities. The passions—anger,
pride, deceitfulness and greed—with therr subdivisions have
been explained. Wheie? Under the sutra, ‘The subdivisions
of the former are the senses, the passions, ete.” (VI, 5) Aect1-
vities have been explamed as three, namely bodily activity,
mental activity and speech, Where? Under the sutra, ‘The
action of the body, the organ of speech and the mind is called
voga (activity).” Wrong belief is of two kinds, natural and
derived from teach The e of disbehef in the
true nature of reality, on the rise of perversity-karma, without
teaching by others, 18 the first variety. The second variety,
which is based on the teaching of others, is of four kinds namely
kriyavadi, akriyavadi, ajnamha and vairnayika Or it is of
five kinds—absolutistic (one-sided) amcude, contrary attitude,
doubtful attitude (scep ), di ting attitude
and 1g de. The identifi of & thing and its
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attribute as ‘this alone’ or ‘thus only’ is absolutistic attitude.
The supreme heing alone is everything (the whole universe),
or everything 1s permanent or everything is momentary —these
are the absolutistic attitudes. ‘An ascetic with material
possessions 15 a passionless saint.” ‘The omniscient lord takes
morsels of food” ‘Woman attains hiberation. These are
contrary attitudes The indecisive view, whether the three
gems of right faith, nght knowledge and right conduct lead
to ipation or not, 1s scepticism. All gods are one and
all religions are the sa th are Discriminating atti-
tudes. Incapacity to examme what is good and what 1s not
good to onesclf is ignorant attitude. To quote from the
scriptures.

“There are one hundred and eighty kinds of krivavadins,
eighty-four kinds of akrivaradius, sixty-seven kinds of aynani-
kas and thirty-two kinds of rainavilas

Non-abstinence 1« of twelve kinds relating to the six classes
of embodied souls o1 beings and the six senses ' The sixteen
passions and thie nine quasi-passions together malke up twenty-
tive passions.  There 13 shight difference between the passions
and the quasi-passions. * But the difference 18 not meant hore.
So theso are grouped together. Mental activities are four,
namely true, false, both true and lalse, and neither true nor
false. Sumlarly speech-activities also are four. Bodily acti-
vities are five. These make up thirteen, also fifteen in the case
of pramatta samvain, who attains activity of the supernormal
body (aharaka kiyavesa) and the activity of the supernoymal
body associated with the gioss body (@haraka mibra kavavoga.)

Negligence 1s of several kinds Tt 1s with regard to the five-
fold regulation of activities. thercfold self-control, eight kinds
of punity, and ten kinds of moral virtues and so on. The eight
kands of punty are purity 1n thought, n body, 1n reverence,

1 Not abstaming from injury to the six types of living beings and not
restrasnwng the six senses sncluding the mind from the objects of their desire —
these constitute the twelse kinds of non-abstinence. The six types of living beings
are the five kinds of immobile beings, namely earth, water, firc, air and plants,
and the mobile beings  See 11, 13 & 14, on pages 62 & 63

¥ The negative sign n nokagaya 1s used mn the sense of ‘shight’,
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in walking, in food accepted, in placing things, in lying down
and sitting and in speech. The moral virtues are ten. These are
the five causes of bondage whether concurrently or severally.
In the case of the misbeliever all the five causes operate.
In the case of thosc in the second, third and fourth stages of
spintual development, the four causes commencing from non-
abstinence operate. In the case of beings in the fifth stage
of develop : } ' B

the passions and the activities operate In the case of the
ascetic 1n the sixth stage of devel

and activities operate. Passions and actwntms alone opemce mn
the seventh, eighth, ninth and tenth stages of development.
In the eleventh, twelfth and thirteenth stages, activities alone
operate. In the last stage there 1s no cause for bondage. The
causes of bondage have been described.

Now what 15 bondage ?

FEAEREH: T AIFERERES A | 2
Sakasayalvayyivah karmano vogyanpudgalanadatte
sa bandhah (2)

2. The individual self attracts particles of matter which
are fit to turn into karma, as the self is actuated by passions.
This is bondage.

‘Sakagaya’ means associated with passions. The nature of
being associated with passions 1s the cause. Why is the cause
mentioned again ?  Just as the digestive fire of the stomach
(the gastric fluid or juice) absorbs food suitable to it, so also
the self attracts karmas of duration and fruition correspond-
mg to the virulent, mild or moderate nature of the passions.
How does the soul which is immatenal take n karmic
matter ? In answer to this ¢ ion the author the
sutra with the word ‘jiva’ That which hives is jira It is
called jiva because it has vitality and life. For the sake of
brevity the sutra may read karmayogyan mstead of karmano
yogyan But the sphtting is intended to indicate another 1dea
or statement. What is that other statement ? It 18 that the
lwving being is actuated by passions on account of karmas.
This 18 what is implied Karmano is the expression of the

28
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cause. Owing to the rise of karmas, the self 1s imbued with
passions. There can be no tinge or stain of passion in the
case of a soul free from karmas. From this it follows that the
bondage or association between the self and karma—spirit
and matter—is beginningless. So there is no room for the
question how the immaterial soul is bound by the material
karmas. Otherwise, 1f we postulate a beginming for the
bondage, there can be no bondage at all as in the case of the
emancipated souls characterized by utter punty. The second
statement 1s that the self takes in appropriate particles of
matter capable of bemg transformed mnto karma. The case
changes according to meamng. So it gives up the former
fifth case indicating cause, and becomes the sixth case karmono
vogyan (fit to become karma). The mention of ‘matter’ 1s
intended to declare that karme 18 matter. By this the view
that karma 1s the unseen potency or invisible, mystical force
of the soul is refuted, as the quality of the soul cannot be the
cause of transmigration or worldly existence (1. e bondage).
“.1datte’ 1s wtended to mdicate the relation of cause and effect.
Consequently, owing to the potency of wrong faith ete, the
self, possessed of mcessant activity 1n all states, attracts
subtle matter of infinite space-points pervading the same space-
points occupied by the sclf, capable of turming into karmic
matter, which then 1s combined by interpenetration with the
space-points of the self. Thisis called bondage. Just as the
nuxing of several juices of barley, flowers and fruits m a vessel
produces mtoxicating liquor, so also matter present co-exten-
sive with the self becomes transformed into karmic matter
owmg to the presence of activities and passions. The word
‘sa’ is intended to exclude any other kind of bondage. This s
the only kind of bundage, and there is no other bondage. By
tlus the union between the substance and 1ts qualities 1s re-
futed Now hondage based on karma etc. is to be explained

1s bondage of one kind or several kinds ?

FE R et na

Pralitisthatyanubhavaprade$asindvidhavah (3)
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3. Bondage is of four kinds according to the nature or
species of karma, duration of karma, fruition of karma, and
the quantity of space-points of karma.

‘Prakrti’ is nature. What is the nature of the margosa ? Bit-
terness. What is the nature of molasses? Sweetness. Similarly,
what is the nature of knowledge-obscuring karmas? Non-
comprehension of objects. What is the nature of perception-
covering karmas ? Non-percoption of objects The feeling-
producing karmas cause pleasant and unpleasant feelng. The
faith-deluding karmas cause disbebief i the true nature of
reality. The conduct-deluding karmas cause non-abstinence
(indiscipline or want of restraint). The Lfe-dotermining karma
determinos the span of hife 1n a particular condition of existence
of a hiving being, The name-karmas decide the names such as
infernal beings, human beings, celestial bemgs and ammals.
The status-determining karmas determine high and low status.
And obstructive karmas stand in the way of giving, gaimng
and enjoyment and so on. These must be defined.

That, which 18 the cause of such happenings or experiences,
18 ‘prakrty’, that is nature. Not falling off from its nature 1s

i For inst; tho ret of the t of the
milk of the goat, the cow, or the buffalo, 1s its duration.
Similarly, not deviating from the nature of non-comprehension
of the knowledge-obscuring karmas 1s 1ts duration. Its peculiar
taste is mntensity of fruition. Just as the milk of the goat
or the cow has each 1ts own peculiar taste of greater or less
sweetness, so also does frwtion differ corresponding to the
potency of karmic matter. Determining the quantity of
karmas is space-bondage. Measuning the karmic molecules
with the measure of the space-point 18 space. ‘Vidhi’ means
varieties These are the four classes of bondage. The three-
fold activity causes nature-bondage and space-bondage, and
the passions determine duration and (intensity of) fruition,
The diversity of bondage is due to the degree or mtensity of
activity and passi “Type-bondage and sp bondage are
due to actmty Duration and mtensity of fruition are due to
the passions. If the soul does not take the modes of activity
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and passion, these are destroyed. Hence the soul 1s not the
cause of bondage and duration.”

Now the kinds of type-bondage are described
S A cLRuES iR et PR

Adyo jianad araranavedani haniyayurna-
magutrantarayah (4)

4. The type-bondage is of eight kinds, knowledge-obscur-

ing, percepnon -obscuring, feeling-producing, deluding, life-
d ‘mining (physig king), status-
determining and obstructive karmas.

The first, that is type-bondage, must be understood to be of
eight kinds. Covers or is covered by this is covering. This is
added to each—knowledge-covering, percey ring. Feels
or is felt by this is feeling. Deludes or 1s deluded by this is
deluding. That, by which onoc takes the form or state of a
hell-being and so on, 1s hife (@yx). Names or 1s named by this
is name. That by which one 1s called high or low is status
(gotram). That which comes between the host, the guest, gift
and 80 on is obstructive karma (anfaraya). The matter taken
mn by the thought-activity of a single self 18 turned into eight
kinds as described above, just as the food taken once is
changed 1nto blood and other fluids.

The main divisions of bondage have been described. The
subdivisions are to be described now.
qmam&nﬁaﬁamﬁ‘m{&vm FACEER N 50
wyasiaoemSaticalurd:
padicabheda yathahramam (5)

5. The subdivisions are five, nine, two, twenty-cight, four,
forty-two, two and five kinds respectively.

Ttis ded that dary’ must be ioned in the
sutra in order to indicate that the subdivisions are so many.
It 1s not necessary, as 1t 1s imphed from what is left over.
First the eight wain divisions of type-bondage have heen men-
tioned. So 1t must be understood that this sutra refers to the
secondary divisions or subdiwisions left over. The word ‘kinds’
18 taken with five ete. respectively. Kuowledge-obscuring is of
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five, perception-or-intuition-obscuring of nine, feeling-prod
ing of two, deluding of twenty-eight, life of four, name of
forty-two, status of two, and obstructive of five, kinds.

What are the five kinds of knowledge-obscuring karmas ?

afegaEfmR Gt A (Y]
]l[a!téru[avud}nma;mh[mryayakemlmtam (6)
6. Karmas which ob sensory dge, i i

knowledge, clairvoyance, telepathy and omniscience are the
five kinds of knowledge-obscuring karmas.

The kinds of knowledge such as sensory knowledge have
been explained. Those which cover them are the five sub-
species of knowledge-obscuring karmas. It is argued whether
the soul of an abhavya (one who is mcapable of attaining
salvation) is endowed with the capacity for telepathy and per-
fect knowledge or not. If the answer is 1n the affirmative, he
18 not an abkavya. If 1t 18 in the negative, then it is uuneces-
sary to invent the two karmas, namely telepathy-obscuring
and omniscience-obscuring. From the point of view of the
substance, the faculties of telepathy and perfect knowledge
are present. From the point of view of the modes, these
faculties are not mamfested at any time, and hence these are

If so the distinction of bhavya and abhavya is
improper, as the capacities are present in both instances. No:
The distinction of bhavya and abhavya is not based on the
presence or absence of the capacities. In that case how is the
distinction made? The distinction is made on the basis
whether there is manifestation or not of these capacities.
That individuel is a ‘bhavya’ in whom there will be manifesta-
tion of right faith, right knowledge and right conduct. He in
whom there will be no such manifestation 1s an ‘abhavya’. It
is hike the ores with and without gold.

The subdiwvisions of knowledge-obscuring spectes have been
mentioned. Now the subdivisions of perception-obscuring
karmas must be described.

Fggatigen Rnfrfaessusamger-
T ey
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Caksuracak Thibenaling Tvamsdranidea
pracalapracalapracalastyanagrddhayasca (7)

7. The four karmas that cover ocular perception, non-
ocular intuition, clairvoyant perception and perfect percep-
tion, sleep, deep sleep, drowsiness (sleep in sitting posture),
heavy drowsiness (intense sleep in sitting posture) and som-
nambulism (committing cruel deeds in sleep) are the nine
subtypes of perception-covering karmas.

Ocular, non-ocular, clairvoyant and perfect refer to the
kinds of p Ppti ng kar lar-percep ver
ing, non-ocular-perception covering, clairvoyant-perception-
covering and perfect-perception-covering. Sleep 1s intended to
remove the effect of mntoxication, fatigue and languor More
and more (intense) sleep is deep sleep. That, which makes a
person nod his head while sitting, 1s drowsiness. It is caused by
distress, weariness from exertion or strain, intoxication, ete.,
and 1t induces sudden movement of the head, the eyes and the
body even while sitting. More and more of 1t is heavy drowsi-
ness. Among the several meanings of the verb ‘stydyalr’ the
meaning of ‘slumber’ is taken and for ‘grddhi’ ‘strive after’.
That, which causes the person to do plenty of wicked activity
in his sleep, is somnambulism. Perception-covering is taken
with sleep etc. Sleep-perception-covering, deep sleep-percep-
tion-covering and so on. That 1s sleep, deep sleep, etc. are kinds
of perception-covering karmas.

The subdivisions of the third species of karma are desbribed.
sgEEY ne
Sadasadvedye (8)

8. The two karmas which cause pleasant feeling and un-
pleasant feeling respectively are the two subtypes of feeling-
producing karmas.

On the rise of one of these, sensuous and mental pleasures
in the celestial and other states of cxistence are obtained, and
it 1s called auspicious fechng-producing karma. The rise of
the other causes sufferings of many kinds, and it 18 called 1n-
auspicious feeling-producing karma.

The subdivisions of the fourth species are described next.
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9. The deluding karmas are of twenty-eight kinds. These
are the three subtypes of faith-deluding karmas,’ the two
types of conduct-deluding karmas which cause (and which
are caused by) the passions and quasi-passions, the subtypes
of the passi and the quasi ions? being sixteen and
nine respectively.

Belief and the others constitute four. Three and the rest
also are four. These are taken respectively The belief-
deluding karmas are of three kinds. The conduct-deluding
karmas are of two kinds. The passions are sixteen and the
quast-passions mmne. Thus the deluding-karma is primanly
divided into two classes, namely the karmas which delude right
belief and those which hinder night conduct. The former
consists of three kinds, muthyatva vedaniya, samyaktva vedaniya
and & mixed state of both. Tt 1s one (muthyatva) with regard
to bondage, but 1t becomes three according to the species of
karma. On the rise of the first kind of karma, the individual
turns away from the path revealed by the ommscient, becomes
mdifferent to faith in the true nature of reality and is mncap-
able of discriminating what 1s beneficial to him and what 18

1 The three subtypes of faith-deluding karmas are wrong belief, mixed
night and wrong belief and right belief shghtly clouded by wrong beltef.

* The passions are four—anger, pride, deceitfulness and greed, Each of
these four 1s further divided into four classes, namely that which leads to infinite
births, that which hinders partial abstinence, that which disturbs complete self-

restraint and that which interferes with perfect conduct Thus the passions make
up sixteen,

3 The quasi-passions are nine, namely laughter, liking, dishkiog,
sorrow, fear, disgust, the male sex-passion, the female sex-passion and the neuter
sex-passion
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not. That which produces such an attitude is perverse atti-
tude. When that attitude is restrained by virtuous thought-
activity, 1t remains quescent and no longer obstructs the right
faith of the self. In s case rght belief is not obstructed.
He who experences such a state 1s called a nght behever!.
The same perverse attitude, owing to partial cleansing or
purification, appears nloug with lbs punﬁed state, hike the
species of grain f d of di and hed
mtoxication  On the rise of 1t the attitude becomes mixed,
like that ansing from the use of the half-cleansed intoxicating
grain called ‘kodrava’®.

The karma which deludes conduct is of two kinds, the quasi-
passions and the passions. The prefix ‘nafiy’ 18 used 1w the
sense of shght  So ‘akasays’ means quasi-passion. The quasi-
passions aro mue—laughter, liking for certain objects, dishke
for other objects, grief or sorrow, fear, disgust, hankening after
men, hankenng after women and hankering after both men
and women, The passions are of sixteen kinds with divisions
sach as that which leads to infimte births, It is as follows.
The passions are four, viz. anger, pride, deceitfulness and greed.
And each of these passions is subdivided into four classes—
that which leads to endless cycle of worldly existence owing
to wiong faith, that which arrests even partial abstinence ot
the householder, that which arrests complete abstinence of
the ascetic and that which disturbs perfect conduct®. These
together make up sixteen.

The subdivisions of the hife-karma are described next.

1 This 15 not correct faith 1n 1ts completeness, but only in a prehminary
degree It 1va so-alled wrong belief, tiom which the wrong-behef-quality has
been abstiacted, @ wrong belief free from potson

# The laina hkens the influence of these three classes of mokaniya
karma to the results anising from taking the grain kodrvava. If this grain be eaten
without any preparation it causes the most intense giddiness such as quite to
bewilder the cater  Such 1y the effect of muthyatva. If the husk ol the gran be
temoved, the result 1s dess stupefying and resembles that of masra, whereas, 1f
the grain be thoroughly cleansed, the occasional slight uneasiness it may cause
1s comparable to samvahtva

¢ It exists one with it It gleams along with self-restraint, or even in its
presence self-restramt shines.  Hence 1t 1s called a gleaming passion
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Risceeicecniicd nen
Narakatairyag anugadaivani (10)

10. (The life-k: the of life in the
states of existence as) infernal beings, plants and animals,
human beings and celestial beings.

The period of life is indicated by reference to the states of
existence such as infernal beings. That which relates to infernal
beings is infernal life. That which relates to the animal world
is animal life. That which relates to human beings is human
life. That which relates to celestial beings is celestial life.
That, by which an individual lives a long span of life in the
infernal regions, where there 1s intense heat and cold, is
infernal life-karma  Similarly with regard to the rest.

The four kinds of life-karmas have been explained. The
next sutra 1s intended to determine the subdivisions of name-
karmas mentioned after life-karma.

amig e AT T S

mmmwg&mfm&mm R
defereey nen
Gatigat & irangopangamrmanabandh ghat tha
b bark, ; i b il
sparSa; ;“l[/u.r yagu

paraghatatapod; hvasavihayog pmtyekaéanralmsa-

bhag Subhasuksmap yap[;slhzmdeyayaéahk"use—
taram tirthakaratvam ca an

11. The name (physique-making) karmas comprise the
state of existence, the class, the body, the chief and secondary
parts, formation, binding (union), molecular interfusion,
structure, joint, touch, taste, odour, colour, movement after
death, neither heavy nor light, self-annihilation, annihilation
by others, emitting warm splendour, emitting cool lustre,
respiration, gait, individual body, mobile being, amiability, a
melodious voice, beauty of form, minute body, complete
development (of the organs), firmness, lustrous body, glory
and remown, and the opposi of these ( from
individual body), and Tirthakaratva.

29
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That (karma) on the rise of which a living being attains
another birth is the state of existence. It is of four kinds—the
infernal state of existence, the animal state of existence, the
celestial state of existence and the human state of existence.
That which causes birth as an infernal being is the name-karma
of the infernal state of existence. Similarly, it must be under-
stood with regard to the rest.

Among them, without deviating from the states of existence
aforesaid, the grouping together of beings which are ahke is
7at: or class. That which is the cause of this1s the name-karma
of class. It is of five kinds—the class of beings with one sense,
the class of beings with two senses, the class of beings with
three senses, the class of beings with four senses, the class of
beings with five senses. That, on the rise of which a being is
called one-sensed, is the name-karma of the class of one-sensed
beings, Similarly, 1t must be understood with regard to the
Test.

That, on the rise of which a body is attained by a soul, is
the name-karma of body. 1t is of five kinds—the gross
physical body peculiar to animals and men, the transformable
body made up of fine matter capable of modification in form
and stature, the translocation body, the electric body and the
karmic body. Therr pecubanties have been explained already.

That, on the rise of which the chief and secondary parts of
the body are distingwished, 15 the name-karma of the limbs
and minor hmbs. Tt is of three kinds—the hmbs and minor
lunbs of the gross physical body, the hmbs and wminor limbs of
the transformable body and the limbs and minor limbs of the
translocation body.

That, which causes the formation of the body with the
several parts in their proper places, is the name-karma of
formation (nermana). It is of two kinds, fixing the position and
fixing the size. It determines the position and size of the eyes
and 50 on in conformity with the class of beings. Formation
is that wlich is formed by thuis name-karma of formation.

The close union or coneolidation of the particles of matter,
acquired on the rise of physique-making karma, is the name-
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karma of binding. It is of five kinds according to the five
bodies—the union of particles of matter in the physical body,
1n the subtle changeable body, ete.

That, on the rise of which oneness or compactness is attained
by the close interpenetration (i. e. without any intervening
space) of space-points of the bodies such as the gross physical
body, is the name-karma of molecular interfusion. This is
also of five kinds according to the five kinds of bodies.

That, on the rise of which the structure of the bodies such
as the physical body 1s phished, 1s called the karma
of figure. It 1s of six kinds—the perfectly sy ical body,
the upper part alone symmetrical, the lower part alone sym-
metrical, the hunchbacked body, the dwarfish body and the
entirely unsymmetrical or deformed body.

That, on the mse of which the different types of joints of
the bones are offected, 15 the name-karma of jont. It is of
six kinds—the perfect joint noted for extraordinary sturdiness
and strength, the less perfect jomt, the still inferior joint,
weak jomnt, very weak joint, quite a weak joint.

That which determines the touch 18 the name-karma of
touch. It1s of eight kinds—hard, soft, heavy, light, smooth,
rough, cold and hot. That which determines the taste is the
name-karma of taste. It 1s of five kinds—bitter, pungent,
astringent, sour and sweet That which determines the odour
is the name-karma of odour. It is of two kinds—pleasant
smell and unpleasant smell. That which causes distinction 1n
colour is the name-karma of colour. It is of five kinds—whte,
black, blue, red and yellow.

That, on the rise of which the form of the previous body
does not disappear, is the name-karma of migratory form
(anupirvya nama karma). It is of four kinds relating to the
tendency of the soul after death to move towards the four
states of existence, namely the infernal, the animal, the human
and the celestial.

That, on the rise of which there is no falling down hke an
iron ball of heavy weight, nor going up lke warm cotton of
hghtness, is the name-karma of neither heavy nor light. That,
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on the rise of which there is self-annihilation by hanging,
falling from a cliff, etc, is the name-karma of self-destruction
(upaghata). That, which causes destruction by means of
others’ weapons etc., 1 the name-karma of destruction by
others (paraghata).

That, which causes the body of a being to emit warm light
like sunshine, is the name-karma of hot light. It is found in
the sun. That, which causes the body of a being to emit cool
brilliance or lustre, is the name-karma of cold light. It 1s found
in the moon, the glowworm, ete. That which enables breath-
ing 18 the name-karma of respiration. That which causes
movement in space is the name-karma of movement. It is of
two kinds—graceful manner and awkward mauner of motion.

That, which causes an individual body for the use of a single
self, 18 the name-karma of individual body. That, which causes
several beings to possess one common body for their use, is
the name-karma of common body. That, on the rise of which
a being 18 born with two or more senses, 1 the name-karma of
trasa (mobile). That, which causes birth as an organism with
one sense, 18 the name-karma of sthavara (immobile),

That, on the 1ise of which others are delighted with one, is
the name-karma of amiabihty (subhaga nama karma). That, on
the rise of which others are displeaged with one, even though
one 18 endowed with lovely form etc., 18 the name-karma of
disagreeableness. That which causes a melodious voice is the
name-karma of pleasing voice. The opposite of 1t is the name-
karma of harsh voice. That which causes charm and beauty
is the name-karma of loveliness The opposite of it is n-
auspicious name-karma. That which produces a subtle body
is the name-karma of subtle bodies. That, which produces a
body which causes hindrance to othors, 1s the name-karma of
gross bodies

‘That, which causes the complete development of the organs
and capacities, 15 the name-karma of completion, It is of six
kinds—taking in of the molecules to form the body, develop-
ment of the body, development of the sense-organs, develop-

ment of the 'y organs, devel of the vocal
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organ and development of the brain. That, which prevents
the full development of these ix kinds of completion, 18 the
name-karma of incompletion. That which accomplishes firm-
ness (such as a well-knit frame, fine teeth and strong limbs) is
the karma of fi The opposite of this is the name-
karma of weakness. That which causes lustre of body is the
name-karma of lustre (@deya). That which is the cause of a
lustreless body is ‘anadeya nama harma’. That which proclaims
ment is the name-karma of glory and renown. That which
proclaims demerit is the name-karma of disgrace. ‘Tirtha-
karatva nama’ is that which causes the status of an Arhat—
the Lord of the three worlds.

The subdivisions of name-karma have been described. The
subdivisions of stacuwdetarmmlng karmas are described next.
[RTq]

Uccarrnicai$ca (12)

12. The high and the low.

The status-determining karma 1s of two kinds. The one
determines high status and the other low status.

Owing to the rise of the former, an individual is born in a
high or noble family of great respectability and prestige. The
latter leads to birth m alow family lacking in prestige and
respectability.

The subdivisions of the eighth species are mentioned.

qrmzmzﬁtﬁm?m‘mm e
Danalabhabh. bh iryanam (13)
13. The obstructive karmas are o( five kinds, obstructing
the making of gifts, gain, enjoyment of consumable things,
of things and effort (energy).

The divisions are made with reference to obstructive karmas
—obstructing charity, obstructing gain and so on. These are
called obstructive, as these offer obstacles in the way of
giving, gaining and so on. On the rise of the first kind, the
individual does not make gifts even if he wants to. The second
hinders him from attaining any gain even though he sets his
heart on it. The third hinders the enjoyment of consumable
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things, though he is desirious of enjoyment. The fourth pre-
vents the enjoyment of ble things, although he 18
eager after enjoyment of such things. The fifth prevents
effort or exertion, although he wants to make an effort or exert
himself.

The types and subtypes of karmas have been explained.
Now the kinds of duration-bondage have to be described.
Duration 18 of two kinds, the maximum and the mimimum. For
certain species of karmas the maximum hmit of duration 1s
the same. That is mentioned first.

afafegnuranae T Haeamaaasae:
o Rt hyg
Aditastisrnamantarivyasya ca {rimSalsagaropamakotikotyah
para sthaiih (L4)

14. The maximum duration of the three main types (pri-
mary species) from the first and obstructive karmas is thirty
sagaropama kotikoti

It 13 mentioned ‘from the first’ in order to indicate that the
three should not be taken n the middle or at the end.
‘Obstructive’ 18 mentioned in order to include that which is
separated. ‘Sagaropama’ is of the duration or period of tiume
indicated already. KotiX koli 18 koiikoti 'Para’ means maxi-
mum. The purport 18 this. The maximum duration of the
knowledge-ob ing, percep b ing, fecling-producing
and obstructive karmas 18 thirty sagaropamakotikoti In whom
does 1t occur? The bondage of karmas with the maximum
period of existence occurs in the case of the wrong belever,
who 13 cndowed with tho five senses and the mind and who
Las attained completion.

The maximum duration of the deluding karma is indicated,

anfoistae nhes

Saptatirmohaniyasya (18)

15. Seventy sagaropamakolikoti is the maximum duration
of the deluding karma.

‘Sagarof kotikoti maximum duration’

is taken from the
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previous sutra. This also occurs in the case of the wrong
believer, who is endowed with the five senses and the mind and
who has attained completion.

The maximum duration of the name and the status-deter-

mining karmas is mentioned next
s el
Vim$atirnamagotrayoh (16)

16. Twenty sagaropamakotikoti is the maximum duration
of the name-karma and the status-determining karma.

‘Sagaropamakotikoti maximum duration’ is taken from the
previous sutra. This also occurs in the case of the wrong
believer, who 18 endowed with the five scnses and the mind
and who has attained completion. With regard to the rest it
must be understood as indicated in the scriptures.

‘What is the maximum duration of life ?

AqSEERIGATE: s
Trayastrim$atsagaropamanyayusah (17)

17. Thirty-three sagaropamas is the maximum duration of
life.

The mention of ‘sagaropama’ in the sutra once again is
mtended to exclude knfikofi. The maximum duration is sup-
plied from the previous sutra (14). This also occursin the case
of the wrong believer, who 1s endowed with the five senses and
the mind and who has attained completion.

The maximum duration has been described. Now the minimum
duration hag to be described. Leaving (for the present)
the five species, which have the same minimum duration, the
author describes the mini d ion of the other three
species 1 two sutras.

[
Apara dvada$amuhiivia vedaniyasya (18)
18. The minimum duration of the feeling-producing karma
is twelve muhiirtas.
‘Apara’ means the minimum. The minimum duration of the
feeling-producing karma is twelve muhiirias.
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et nen
Namagotrayoragtan (19)
19. The of the karma and the
status-determining karmas is eight muhiirias.
‘Muhiirtas and the minimum duration’ are supplied from the
previous sutra.

The minimum duration of the rest is indicated next.

Brmonaigat [ECN]

Sesanamantarmuhiiria (20)

20. The minimum duration of the rest is up to one
muhilria.

The minimum duration of the other five species is up to one
muhiirta. The minimum duration of knowledge-obscuring,
perception-obscuring and obstructive karmas obtamns in the
case of the ascetic in the tenth stage of development. The

d ion of the deluding karma occurs in the cage of
the ascetic in the ninth stage. The minimum duration of the
life-karma occurs in the case of animals and human beings 1n
the regions of labour.

What is the definition of fruition ?
Ramsgaa: [t
Vipako(a)nubhavah (21)
21, Fruition is the ripening or maturing of karmas.
‘Vipaka' 18 distinetive, variegated ripemng. It is distin-
guished by influx of intense or mld passions described already.
The different kinds or ways of fruition depend on the afore-
said ity or mld of i which cause influx.
Otherwise, different kinds of fruition assisted by differences in
substance, space, time, being (incarnation) and disposition
constitute vipaka. This is called experiencing (anubhava).
From abundance of auspicious thcught-achvnty, there is

fruition-bondage of abund of i karmas, and there
ia fruition-bondage of very little of mn.\mpmmns karmas.
Similarly, from abund of j P hought-activity,
there is fruition-b ge of abund of i picious karmas,
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and there is fruition-bondage of very little of auspicious
karmas.
The fruition lting thus from appropriate causes op

in two ways, that is by its own nature as well as by the nature
of another. The fruition of each of the eight main types of
karmas is by its nature alone’. In the case of subtypes of
the same species except in the case of life-karmas, faith-delud-
ing and conduct-deluding karmas, fruition is possible by
others’ nature also. For instance, the fruition of life karma of
an animal or a human being is not possible through life in hell.
And the fruition of faith-deluding karmas is not possible
through conduct-delusion or vice versa®.

The disciple says, “The ripening of karmas acoumulated
formerly is fruition. We admit this But we do not know
this other thing. Is fruition according to the nature of karmas
or otherwise 3"’ “Yes”, says the author. Fruition is acoording
to the nature of the species of karmas enumerated. This is
declared in the next sutra.

q FaEAw R0
Sa yathanama (22)

22. (The nature of) fruition is according to the names of
the karmas.

The fruit of knowledge-covering karma is absence of know-
ledge. The effect of perception-covering karma is to block up
perception. Thus the effects of all karmas are significant and
are true to their meanings. Hence there is agreement bet-
ween the several types of karmas and their fruition.

It is understood that ripening is fruition. Now do the
experienced karmas continue to remain as ornaments, or do
they fall off without strength or vigour ?

s Pl =3
Tatabca mrjara (23)
1 That 1s knowledge-covering karma will cover knowledge only and will
not produce feeling or will not determine life or status.
3 With the exceptions noted above and certain others, transformation
is possible between any two subtypes of the same main type of karma.

30
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23. After fruition (enjoyment), the karmas fall off or
disappear.

The karmas fall off after giving pain or pleasure, as these
cannot stay on after fruition at the end of their duration, just
as food and similar things decay in course of time. The falling
off or dissociation of karmas is of two kinds, namely ripening
in the usual course and being made to ripen prematurely.

In the great ocean of transmigration, the individual self
wanders for countless periods of time, whirhng round and
round among the four states of existence in various births.
And the auspicious and inauspicious karmas of the self reach
the stage of fruition gradually—attain fruition—and dis-
sociate themselves from the self. This 1s the first kind of
dissociation amnsing from maturity in the ordinary course of
things. The karmas which have not attained thewr period of
matunty are made to nse and are experienced, as the mango,
jack fruit, ete. are made to ripen by special contrivances This
dissociation is without ripeness m the natural course of things.
The word ‘ca’ is intended to include other methods referred to
in a Jater sutra, namely ‘Dissociation s by penance’  Dis-
sociation is effected by penance and also by other ways Why
is dissociation mentioned here before stoppage of karmas, as
1t should come after stoppage in the natural course of things ?
It is mentioned here for the sake of brevity. Tfit 1s to be
mentioned there, the sutra, ‘Ripening 1 fruition’, has to be
repeated.

Fruition bondage has been described. Now space-bondage
must be described. Tn describing 1t theso poits must be
indicated. Of what causes ? When ? How ? Of what nature?
From where? Of what quantity ? The next sutra proceeds to
give particulars in the order in which the questions are put.

AATZAT: T TR ETE R
TR ATEraR R [IECR]
Namapratyayih sareato yogari§esatsiksmarkakgelravagah
sthilah sarvalmapradebes a pradeSih  (24)
24, The karmic molecules of infinite times infinite space-
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points always pervade in a subtle form the entire space-points
of every soul in every birth And these are absorbed by the
soul because of its activity.

‘Namapratyayah' means the species of karmas indicated by
the names. It has been said that the nature of karmas is
acoording to their names. So by the word ‘name’ all species
of karmas are denoted. By this the causality is mentioned.
‘Sarvato’ means in all births. By the sutra ‘Anyatop:’, the
suffix ‘fas’ is used to ndieate the seventh locative case. By
this time 18 indhcated. In the case of every soul infinite births
have gone by or have taken place in the past. And in the
future there will be numerable, mnumerable or infinite times
mfinite births,

The phrase ‘yogact ' 18 mtended to mdicate that owing
to activity matter 1s absorbed m the form of kaima The
word ‘sitkgma’ indicates that the forms of matter capable of
being absorbed as karma are subtle and not gross ‘Ekakgetra-
vagiha’ means pervading the same extent of space ocoupied
by the soul, and 1t is intended to exclude any other part of
space. ‘Sthita’ means stationary. This term is intended to
ward off any other activity The karmic particles are station-
ary and do not move. ‘Sarvatmaprade$zsu’ is intended to
indicate the substratum, and it means pervading the entire
extent of space of the soul. This indicates that karmic
particles do not pervade only one, two, etc. space-points. How
else? These pervade the entire space-points of a soul, upper,
lower and horizontal. The extent of these particles of matter
is infinite times infimte space-pomnts, and the specific mention
of 1t 1s wmtended to exclude other guantities and declare that
1t is not numcrable, innumerable or nfinite space-points.
These molecules of matter arc infinitefold of the number of
non-potential souls (abkavyas) and one/infinite part of the
number of the hberated souls (s:ddhas) and occupy onefin-
numerable part of ghanaigula These are of varied duration,
of one, two, three, four, numerable and innumerable instants.
These particles are characterized by five colours, five tastes,
two odours, and four kinds of touch and are fit to be turned
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into the eight species of karmas. Owing to activity these are
made one with the soul by the soul. Thus space-bondage must
be understood in brief.

While it was contended that merit and demerit should have
been included after bond (vede 'y on sutra 4), it
was rejected under the plea that these were included in
bondage. Hence it must be explained here what merit is and
what demerit 18. The next sutra determines the karmas that
constitute merit.

2 qUIR (RN

Sadvedya$ubhayurnamagotrams punyam (25)

25. The good variety of feeling-producing karmas and

the auspicious life, name and status-determining karmas
constitute merit (punya).

‘bl‘ubham' means auspicious. It 1s added to the rest severally—
pi Iife, pici name and pi status.

The three life-karmas which determine birth in the plant
and animal world, the world of humanity and the world of
celestial beings are the three auspicious life-karmas The
auspicious name (physique-making) karmas are of thirty-seven
kinds. They are as follows. The human state of existence, the
celestial state of existence, the class of beings with five senses
(pamcendriyajatr), the five bodies, the three chief and secondary
parts of the bodies (argopangas), the symmetrical struoture
of the body (samacalumsr.zsamsihana), the utmost firmness of
the joints (vasrars ), pl t colour, taste,
odour and touch, two @nipirvis—that which causes the soul
to move towards human birth, and that which causes the soul
to move towards celestial birth, neither heavy nor light (aguru-
laghu), lmblhty of bemg injured by othors 5 pamgha!a), capacity
for t g a warm sp g a cold
lustre, gruceful gait, movable body, gross body, complete
development of the organs and the faculties of the body, pos-
session of an individual body, firmness of the bodily frame,
etc., beauty of the body, charm, melodious voice, lustrous body,
glory and renown, the formation of the body with the parts
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in their right places (nirmana), the status of a Tirthamkara,
high status and pleasant feeling.
 SFRATR, 0 RE N
Ato{a)nyatpapam (26)
26. The remaining varieties of karma constitute demerit.
The karmas which do not come under the group specified as
merit constitute demerit. These are eighty-two in number.
Five kinds of knowledge-obscuring karmas, nine kinds of
perception-ot ing karmas, twenty-six varieties of deluding
karmas, five kinds of obstructive karmas, the infernal state of
existence, the animal state of existence, the four classes of
beings (beings with one, two, three and four senses respeotively),
the five kinds of structure of the body, the five kinds of
joints, inauspicious colour, odour, taste and touch, movement
of the soul towards the place of infernal birth, impelling the
soul towards the place of ammal birth, self-annihilation,
awkward motion, one-sensed body, subtle body, incomplete
development of organs and faculties, common body, infirm-
ness of limbs, ugliness, bad looks (causing disgust or loathing),
ill-sounding voice, lustreless body and disgrace. The name-
karmas are thirty-four. Unpleasant feeling-producing karma,
infernal life-karma and low status-determining karma are
three. Thus bondage has been explained in detail. These can
be perceived directly by clairvoyance, telepathy and omni-
science, and can be und, d from the scrip taught by
those possessed of direct knowledge.




CHAPTER IX
STOPPAGE AND SHEDDING OF KARMA

Bondage has been described. The next thing to be explained

is stoppage of karmas
ArEaR: da [Rq
Asravanirodhah samvarah (1)

1, The obstruction of influx is stoppage (samiara).

Influx which 1s the cause of taking in new karmic matter
has been explamed. The obstruction of the mflow of karme
matter is called stoppage (samrara). It 13 of two kinds, bhdva
samuvara and dravva samvara The cessation of activities that
lead to transmigration 1s psychic stoppage (bhava samvara).
When these activities are checked, the taking i of karmic
matter is cut off orinterrupted. This is material stoppage
(dravva samvara).

Now this is investigated What karmas are stopped in what
stages of the self’s spiritual development ?' The self, that is
subjugated by the karma which causes false belief, is the
‘Misbehever’ (mithyadrst). That karma, which flows into the
soul chiefly on account of fulse behef, is cut off in the case of
the rest. Hence stoppage of that karma prevails in the beings
from tho socond stage of spirntual development, namely
‘Downfall’ (szsidanasamyagdrst1) onwards. What s it? It is
of smixteen kinds—karmas causing wrong belief, neuter sex,
infernal lifetime, infernal state of existence, birth as a one-
sensed being, birth as a two-sensed being, birth as a three-
sensed being, birth as a four-sensed being, unsymmetrical body,
quite & weak joining of the bodily structure, transmigrating

U The souls are divided 1ato fourteen classes or spiritual stages. The
fourteen spuritual stages are ‘Delusion’. Downfall’, ‘Mixed’, ‘Vowless Right
Beliel', *Paitial Vow’, “Imperfect Vow', ‘Perfect Vow’, ‘New Thought-Actwvity’,
“Advanced Thought Activity’, ‘Shghtest Delusion’, ‘Subsided Delusion’, ‘Delu-
stonless’, ‘Vibratory Ommiscient Conqueror’, and ‘Non-Vibratory Omniscient’.
At the end of the fourteenth spiritual stage, the soul becomes liberated (s:ddha).
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force tending to infernal state of existence, a hot body (body
itting a warm splendour), a body p ing one sense only,
a subtle body, an und ped body and a body.
Non-restraint is of three kinds—the rise of passions leading
to endless mundane existence, the rise of passions hindering
partial restramt, and the rise of passions hindering complete
self-discipline. The influx of karmas caused by these passions
18 stopped in their absence. 1t is as follows. Deep sleep, deep
slumber, somnambulism, anger, pride, deceitfulness and greed
(leading to an endless series of worldly existence), the female
sex, animal age, animal state of existence, the middle four
types of structure of the body, the (middle) four types of
joining, the transmigrating force tending to the animal state
of existence, cold lustre, awkward motion, causing apathy, ill-
sounding voice, dull appearance (lustreless body) and low family
swroundmngs. These karmas, the influx of which is caused
mostly by non-restraint arising from the passions of endless
series, bind one-sensed beings etc , up to the end of the second
stage of spiritual development Owing to the absence of this
non-restramt n the bigher stages of spiritual development,
there 1s stoppage of these karmas m those stages, that 1s from
the third stage of ‘Mixed Right and Wrong Belicf’ (samyag-
mithyadrstr). Ten karmas flow mto the soul primarily on
account of non-restraint caused by the rise of passions hinder-
ing partial restraint. These are anger, pride, deceitfulness and
greed (hindering even partial self-discipline), human age, human
state of existence, physical body, the chief and secondary parts
of the physical body, excellent joinng and the transmigrating
force tending to human birth  These bind one-sensed beings
etc. up to the end of the fourth stage of spintual development,
namely ‘Vowless Right Belief’ (asamyatasamyagdrsti). Owing
to its absence (viz. non-restraint of this type) there is stop-
page of these karmas in the higher stages. In the third stage
of mixed belief there is no binding of age-determining karma.
That is the only peculmnty The anger, pride, decemfulness
and greed (hinderi te self-discipl bind
beings ete. up to the end of the fifth stage of ‘Partial Vows
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(sariyatasarsyata). The influx of these karmas is caused by
the indiscipline arising from the passions which hinder
complete self-discipline. Owing to its absence there is stoppage
of these karmas in the higher stages. The influx of karmas
caused by negligence is stopped in the absence of negligence.
From the stage higher up the sixth stage of ‘Imperfect Vows’
(pramatta samyata) there is stoppage of karmas whose influx is
caused by negligence, as there is no negligence in those stages.
What are these ! These are the karmas causing the feeling of
pain, dishking or dissatisfaction, sorrow, infirm frame (body
without stamna), steadi ugly body, disrep The com-
mencement of the binding of celestial age is caused generally
by negligence and also by the absence of negligence in the next
stage of ‘Perfect Vows' (apramatia). Owing to their absence
there is stoppage of this karma in the higher stages. Those
karmas, the influx of which is caused by the passions alone
and not by negli ete., are stopped (ejected, opposed) in
the absence of the passi The passions bereft of negli

etc. are of three degrees, namely intense, moderate and
minute. These three degrees of the passions remain in the
next three stages (the 8th, 9th and 10th). In one/numerable
part of the eighth stage of ‘New Thought-Activity’ (ap@irva-
karana), the two karmas of sleep and slumber bind. In the
next one/numerable part thirty divisions of karmas bind.
These are the celestial state of existence, birth as a being
with five senses, transformable body, translocation (projecta-
ble) body, electric body, karmic body, symmetrical build, the
chief and secondary parts of the transformable body, the
chief and secondary parts of the translocation body, colour,
odour, taste, touch, transmigrating force tending to celestial
atate, neither heavy nor light, self-annihilation, destruction
coused by others, respiration, graceful movement (pleasant
gsit), voluntarily movable body, gross body, complete develop-
ment, firmness of the teoth, bones, etc., possession of an indi-
vidual body, sturdy frame (body with stamina), lovely body,
amiable personahty, melodious voice, lustrous body, formation
of the body and the status of a ‘World Teacher’. In the last
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instant of this stage, the four karmas causing laughter, liking,
fear and disgust bind. These types of karmas flow in owing
to intense passions. There is stoppage of these karmas in the
absence of intense passions in the higher stages. In the next
stage of ‘Advanced Thought-Activity’ (ansvrttibadarasamparaya
stage in which gross passions still remain), the male sex and
the gleaming (subtle form of) anger bind from the first instant
up to one/numerable part of the duration of this stage. In the
balance of one/numerable part of the duration, the gleaming
pride and the gleaming deceitfulness bind And in the last
instant the flaming-up' greed binds. The influx of these karmas
18 caused by moderate passions. And owing to the absence
of moderate passions, there is stoppage of these karmas m the
higher stages. In the next stage of ‘Shght Delusion’® (s@hsma-
samparaya), the five kinds of knowledge-obscuring karmas, the
four kinds of perception-obscuring karmas, honour and glory,
high family surroundings and the five kinds of obstructive
karmas, the influx of which 1s caused by minute passions. bind.
There 1s stoppage of these karmas in tho higher stages owing
to the absence of minute passions mn those stages, In the
next three stages of ‘Subsided Declusion’, ‘Destroyed Delusion’
and ‘Ommscience with Vibraton’ (upubinfa kasayae, khsina-
kasaya and sayogakevalt), there is tho bondage of karmas
causing the feeling of pleasure owing to the presence of mere
vibrations or activity. And in the absence of activity 1n the
case of the omniscient without activity (ayogakevali), there is
stoppage of the karma causing the feeling of pleasure.

Stoppage has been described. The means of stoppage are

mentioned in the next sutra.

« gftaffat TR =

Sa gu‘btzsam;t;dharmanu/:reksa[nznsa/mjuvamr;/raxh )

2. Stoppage (is effected) by control, carefulness, virtue,

ion. by end and conduct.

That, by which the soul 18 protected from the causes of
transmigration, is control (gupt). Careful movement in order
o avoid injury to organisms is regulation or carefulness

11 e, gleaming greed, % or ‘Subtle Passion”

31
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(samiti). That which takes one to the desired goal is virtue
(dharma). Meditating on the nature of the body and so onis
contemplation (anupreksa). To bear with the sufferings of
hunger ete. for the sake of dissociation of karmas is endurance.
Conquest by patient endurance is ‘parigahajaya’. Conduct
(caritra) has been explained in the first sutra. As control etc.
are most effective in stoppage activities, these are mentioned
as instrumental causes This 1s the section of stoppage. Still
the pronoun “t’ is used m order to indicate direct association
of stoppage with control etc. What 1s 1ts purpose? It 1s
i ded for determi That 1, stoppage can be achieved
only by control ete, and not by any other means. Thus pilgrim-
age to holy places, bathing in holy waters, initiation in offering
the head as an oblation and the worship of deities 1 order to
win their favour are precluded The karmas acqured on
account of attachment, aversion and delusion cannot be got
rid of by any other way.

A potent vause of stoppage and dissociation 18 d
next.
auar o T il
Tapasa mirjara ca (3)
3. By penance (austerity) dissociation also
Though p (religious ) 18 included under the

moral virtues, it 1s mentioned separately in order to indicate
that 1t effects both stoppage and dissociation and that it is
the chief cause of stoppage of influx. Now it 18 true that
austerity is the means of prosperity, as it 18 admutted to lead
to positions such as the lord of devas. How can it then be
the cause of dissociation There 18 nothing inconsistent in this,
for the same cause such as fire produces many effects such as
scorching, ash and charcoal. Similarly, what inconsistency is
there in considering penance as the cause of both worldly
prosperity and destruction of karmas ?

Control {(gupts), which is mentioned first among the causes
of stoppage of karmas, is defined

af: hen
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Samyagyoganigrako gupith (4)

4. Curbing activity well is control (gupti).

Activity has been explained already under VI, 1. Rostrain-
ing self-willed activity is restramt. The attnibute ‘well’ i
mtended to prohibit activity leading to worldly pleasures.
When the threefold activity of the body, the sense-organ of
speech and the mmd 1s curbed well, there 1s no room for evil
disposition. So there is no inflow of karma due to activity, and

ly there 1s stoppage of mnilux. Restrawt 1s of three
kinds, concrol of bodily activity, control of vocal activity and
control of mental activity.

For the benefit of the ascetic, who 1s unable to restrain
activity altogether, activity fice from mjury 1s indicated.

$atatrgEtTdRE: St nwon
Iryvabhagaranadananiksepolsargah samitayah (8)

5. Walking, speech, eating, lifting and laying down and
depositing waste products constitute the fivefold regulation
of activities

‘Samyak’ (carefulness in) 18 supplied. Walking etc. are qual-
fied by this That 1s carefulness in walking, carofulness in
speech, carefulness i cating, carefulness mn hfting and laying
down and carefulnoss mn depossting waste products. These
five kinds of regulations are the means by which the ascetic
acquainted with the dwelhng places of minute organisms avoids
mjury to orgamsms. In the case of an ascetic who conducts
lumself in this manuer, there is stoppage of influx arising from
non-restraint

The third means of stoppage is virtuc. Its subdivisions are
mentioned in the noxt sutm

~
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6. S forb , straightf
purity, uuthfulness. self-resttaint, austerity, rennncmuun.
and y i virtue or duty.
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What for is this mentioned ? The first ‘control’ is intended
to curb activity. The second ‘regulation’ is intended to indi-
cate regulation of activity, in the case of those who cannot
curb it altogether, by giving proper directions. And the object
of the tenfold virtue or duty is to avoid spiritual mertia or
negligence, while engaged in activities such as movement.
Forbearance is the absence of defilement such as anger in the
ascetic, who goes out for food for preserving the body, when
he meets with insolent words, ridicule or dersion, disgrace,
bodily torment and so on from vicious people. Modesty
(humility) 18 the absence of arrogance or egotism on account
of high birth, rank and so on. Straightforwardness is freedom
from crookedness. Purity is freedom from greed. Truth is
the utterance of chaste words in the presence of noble persons.
Now is not this included under regulation of speech-activity ?
There is nothing wrong n this. The ascetic who comes in
contact with good as well as wicked people speaks as hittle as
possible of what 1s good. Otherwise, 1t will lead to unnecessary
evil onginating from attachment That 1s called regulation of
speech-activity. But the ascetic coming m contact with good
people, saints or those devoted to them, must discourse elabo-
rately on the attributes of knowledge and conduct m order to
promote virtue. Desisting from injury to lfe-principles and
sensual pleasures while engaged in careful activity is self-
restraint or discipl Undergoing p: in order to destroy
the accumulated karmas 1s austerity. Austerity is of twelve
kinds as will be explamed later. Gift 18 giving or bestowing
knowledge etc. approprate to samnts Non-attachment is
gwing up adornment of the body and the thought ‘this is
mine’. He who has nothing is ‘akificana’ His thought or
natural property 1s ‘@kificanva’ . Perfect celibacy consists in
not recalling pleasure enjoyed previously, not listening to stories
of sexual passion (renouncing erotic literature), and renouncing
bedding and seats used by women. Continence (brahmacarya)
18 residing in the abode of the teacher in order to abandon
self-willed activity. The word ‘perfect’ or ‘supreme’ is added

1 The ascetic never thinks that this 18 Tus and so on with regard to his
own body and material possessions.
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to everyone of the terms in order to indicate the avoidance
of temporal objectives  The practice of these moral virtues
coupled with the thought of evil caused by the opposites of
these leads to stoppage of karmic inflow.

The passions such as anger do not rise, as the self embraces
the moral virtues such as consummate forbearance and dis-
cards the opposites of these. Now how is the self able to
practise these and refrain from the opposites of these? The
self desirmg his good becomes one with moral virtues, as the
heated ball of iron becomes one with heat.

o NS .~
THEITHA 7T FHAUAAIEIF-
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Antyasa) arathatva aducya: saraniy-

lohabodhiduriabhadh oy
J
anuprekgah (1)
7. Reflection is itating on t: i

t ion, 1 i i impurity, influx,

stoppage, dissociation, the universe, rarity of enlightenment
and the truth proclaimed by religion.

The bodies as well as the objects of pleasure of the senses
are transient hke bubbles. In the cndless cycle of worldly

igt union and sep n the womb ete. alternate in
quick succession. However, the self under delusion considers
the persons and objects associated with him as permanent.
But there 1s nothing in the world which 1s permanent except
the natural characteristics of knowledge and perception of the
self. This 1s plation on the itory nature of things.
He who contemplates thus is free from intense attachment to
persons and things, and hence he does not feel distress when
be loses them or separates from them as in the case of the
garlands used and cast off. (1)

There is no escape for the young one of a deer pounced
upon by a hungry tiger fond of the flesh of animals. Similarly,
there is no way of escape for the self caught in the meshes of
birth, old age, death, disease and sorrow. Even the stout
body is helpful in the presence of food, but not in the presence
of distress. And wealth acquired by great effort does not
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accompany the self to the next birth. The friends who have
shared the joys and sorrows of an individual cannot save him
at his death. His relations all uruted together cannot give
him relief when he 1s afflicted by milment. But 1if he accumulates
merit or virtue, 1t will help him to cross the ocean of msery.
Even the lord of devas cannot help anyone at the point of
death. Therefore virtue is the only means of succour to one
in the midst of misery. Friends, wealth, etc. are also transient.
And so there 1s nothing else except virtue which offers succour
to the self. To plate thus is the reflection on helpl
ness. He, who 1s distressed at the thought that he 1s utterly
helpless, does not identify himself with thoughts' of worldly
existence. And he endeavours to march on the path indicated
by the Ommniscient Lord. (2)

Transmigration 1s the attament of another birth by the
self owing to the ripening of karmas  The five kinds of wharl-
g round have been described already. He, who wanders in
the endless cycle of births und deaths, undergomg milhons of
afflictions 1 innumerable wombs and famihes, takes differ-
ent relationships such as father, brother, son, grandson, etc,
or mother, sister, wite, daughter and so on, being propelled by
the mechamsm of karmas, The mastor becomes servant and
the servant master, just as an actor acts several parts on the
stage To be brief, sometimes one becomes one’s own son.
There 1s no end to tho transformations undergone by the self
owing to the influence of karmas. Thus to reflect on the
nature of mundane existence 15 contemplation on worldly
existence, Ho who contemplates thus is alarmed at the
museries of transmigration and becomes disgusted with worldly
existence. And he who 1s disgusted with it endeavours to
free himself from it. (3)

‘T am alone in suffering severs pain 1n the successive recur-
ronce of birth, old age and doath. Thers 1s nono who 18 my
friend or foe. Tam born alone. [ die alone. No one else, whether
relations or others, takes away my manifold sufferings such
as disease, old age and death. Relations and friends can't

1 or with the objects of wordly existence
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accompany me beyond the cemetery. Virtue alone is my never-
failing companion.” This 1s the contemplation of solitariness.
He who contemplates thus 1s free from attachment towards
his friends and aversion towards his enemies. So he cultivates
detachment and endeavours to attain emancipation. (4)

To reflect that the self is distinct and separate from the
body is the plat of d or differentiati
“Though I am one with the body from the pomnt of view of
bondage, yot T am different from it, as we possess different
characterstics, The body 18 made up of sense-organs, but
T am devoid of the senses. The body 18 devoid of knowledge,
but I am of the essence of knowledge The body 1¢ perishable,
but I am imperishable. My hody has a beginuing and an end,
but my soul has neither beginning nor end. In the course of
my mundane existence, hundreds of thousands of bodies of
mine have perished. 1 am different from all these bodies.
Oh, dear! When such is the case, what relation is there
between me and external objects?” He who contemplates
thus 1s frce from attachment towards his body and other
things. This leads to supreme detachment based on true
knowledge, which helps the self to attain emancipation (5)

The body 1s the receptacle of mpurnities It 1s developed
from impurities such as semen and blood in the womb. It
is the seat of unclean things like the lavatory. The skin-cover-
ing 18 full of apertures through which exude impurities. Like
fire the body consumes guickly what comes in contact with
it. Bathing, apphication of perfumes, incense, powder, gar-
lands, etc. cannot remove the impurities of the body. Right
faith, right knowledge and right conduct alone will bring about
the complete punfication of the soul. He, who thus contem-
plates on the impurities of the body, is disgusted with the
body and endeavours to cross the ocean of transmigration. (6)

Influx, stoppage and dissociation (of karmas) have been des-
cribed already. Still they are mentioned here for reflecting on
their good and evil. TInflux leads to calamity and distress in
this life and in the life to come The senses, the passions and
non-abstinence lead to as speedy influx as the current of a




248 THE BBFLECTIONS

river. The senses such as touch, sight and the rest plunge
the wild elephant, the crow, the serpent, the bird, the deer
and the rest into the ocean of misery. Similarly the passions
also cause injury, bondage, disgrace, anguish and so on  And
in the future they lead to different kinds of suffering in the four
states of beings. Thus reflection on the calamity and distress
caused by influx is contemplation on influx. This enables the
self not to swerve from the wholesome attitudes of for-
bearance ete. And tho ewils originating from influx do not
affect the self protectod hke the tortoise within the shell. (7)

If the hole in the keel of a vessel sailing on the ocean is not
closed, then water enters the ship, and the passengers certainly
go down. But if the hole 1s plugged, then the passengers reach
their destination Simlarly 1f mflux 1s stopped, then there can
be no obstacle to emancipat ‘Thus reflection on the merit of
stoppage of karmas is contemplation on stoppage. He who
reflects m this manner constantly endeavours to stop mflux.
Naturally 1t leads to emancipation. (8)

Dissociation takes place after the fruition of karmas. Tt is
of two kinds. One 1s involuntary and the other is by one’s
effort. The involuntary dissociation on the fruition of karmas,
common to the four conditions of existence such as infernal
beings, gives rise to a chan of evils. Dissociation by conquest
of afflictions is by one's own effort. 1t gives rise to a chain
of good or to no series. Thus reflection on the merts and
demerits of dissociation is contemplation of dissociation This
impels one to destroy karmas. (9)

The structure of the universe has been described already.
The umverse 1s in the midst of the non-universe space which
is endless The contemplation of the nature of the universe
develops true knowledge. (10)

In one minute Living being there are organisms infinite times
the emancipated souls. Thus the entire universe is densely
filled with one-sensed beings with no interspace. To become
a being with more than one sense is as difficult as finding out
a very small piece of diamond buried in the sands of an
ocean. Even among these most of them are endowed with
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imperfect senses (i. e. less than the five senses). Hence birth
a8 o five-sensed being is as rare as gratitude among the good
qualities. And even among the five-sensed beings, many belong
to the animal world such as the cow, the deer, the bird, the
serpent, etc. Hence human birth is as difficult of attainment
as a heap of jewels at the crossing of the roads. And if one
loses the condition of a human being by negligence, it is as
difficult to attain 1t once again, as 1t 18 difficult for a burnt
tree to regain its old freshness. Even if human birth is
attamed, a good country, a good family, keen senses, health,
etc. are more and more difficult of attainment. When all
these are attained, if true faith 18 not acquired, human birth
becomes useless like the face without vision. And even after
attaining this rare true faith, 1f anyone is immersed in worldly
pleasures, 1t is like burming sandal-wood paste for the sake of
ash. Even with renunciation of worldly pleasures, meditation
accompanied by austerities, propagation of true faith, and
auspicious death are rare If these are achieved, then the
attamment of enlightenment has borne fruit. By contempla-
ting on the difficulty 1n attaning true faith, one does not
become negligent after attaiming this rare jewel. (11)

The faith promulgated by Jina is characterized by non-
injury, based on truth, with humhty as 1ts root, forbearance
as its strength, safeguarded by cchbacy, dominated by
quietism and characterized by restraint and non-attachment
as its support ~ Without attammg 1t living beings have been
wandering in the begi Jane cxistence, und
sufferings and misery owing to the rise of inauspicious karmas.
If true faith is attained, one is bound to achieve emanapa-
tion, after enjoying several kinds of worldly prospentv and

distinction. This is plating what 18 stressed in religion.
This promotes constant devohon to religion. (12)

Thus reflection on transitoriness etc. helps one to practise
moral virtues such as forbearance and consequently leads to
effective stoppage of karmas Reflection 1s mentioned in the
middle for the sake of both. He who practises reflection in
this way is enabled to practise the moral virtues and also

32
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subdue the afflictions.

What are afflictions and for what puipose are they endured?

arteraafidad afediemr: o nen
Margacyavanamrjarartham parisodhanyah parigahah (8)
8. The afflictions are to be endured so as not to swerve
from the path of stoppage of karmas and for the sake of dis-
sociation of karmas.
As stoppage 18 the subject under consideration, the path is
lified by stoppage—the path of stoppage. The afflictions
ue to be endured, so as not to swerve from the path of stop-
page of karmas and for the shedding of karmas Those who
endure hunger, thirst, etc. do not swerve from the path
taught by Jna and block the influx of karmas by practising
the path aright. They also experience the fruits of maturing
karmas, destroy these gradually and attain emancipation.

The afflictions are deseribed i the next sutra,

'4.\ i § N T iﬁ - B
qluqumu( oA TTGTER cua O]
Ksutprpasadi lamSamaSakanagnyaratistricaryani$adva-
3a\'vuknr$mwdhd_}ar alabharogatrnaspar Samalasatkara-
puraskarapragna nanadarsanan: 9)

9. Hunger, thirst, cold, heat, insect-bites, nakedness,
absence of pleasures, women, pain arising from roaming,
t of postures, table couch, ing, injury,
begging, lack of gain, illness, pain inflicted by blades of grass,
dirt, reverence and honour (good as well as bad reception),
(conceit of) learning, despair or uneasiness arising from igno-
rance and lack of faith (are the twenty-two hardships).
Hunger etc are the twenty-two kinds of afflictions. These
have to be endured by the ascetic striving after emancipation.
The saint, who fails to obtain pure food or the required quan-
tity of food, and whose torment of hunger 1s not dispelled,
does not seek for food 1n improper places and at improper
times. He does not tolerate neglect of his daily duties even
to a small extent, and he 1 enthusmastic in study and medita-
tion. He has himself practised and enabled others to practise
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fasting and eating less than hs fill on several occasions. He
takes only tasteless food The water he drinks is parched as
the drops of water pouted in a red-hot vessel. Even when the
ascetic 18 extremely hungry, he feels that it 1s better not to
obtain food rather than obtamn food. Such an ascetic who
ignores the torment of hunger conquers bunger. (1)

The ascetic has given up bathing, immersing lmself in
water and sprinkhing his body with water. Like the birds he
has no fixed abode. He may at times be tormented by parch-
ng thirst, owmng to various reasons such as unsuitable food
(too saltish, oily or astringent food), the heat of summer,
bihous fever, fasting and so on  Even then he does not seek
remedy, but extingmshes this flame of the fire of thirst by the
cool and fragrant water of ns meditation kept in the fresh,
earthenware pot of fortitude. Such patient endurance of thirst
18 to be extolled. (2)

‘Without garments and habitation the ascetic lives on rooks
and so on underneath trees like birds ~ And when he 18 beset
by extremely cold wmd or suffers from frost, he does not
think of the remedies enjoyed by him formerly, but dwells in
the 1nner apartment of the house of knowledge'. This is pro-
claimed as endurance of cold (3)

In summer there is no breeze, no abundance of water, and
the leaves get dried up by the scorching heat of the summer
sun and fall off from the trees. Tho ascetic enters such a wood
and suffers from thirst becauso of internal causes such as
fasting. And, owing to forest-conflagration, scorching wind
and oppressive heat of the sun, his throat and palate become
parched. Still he does not think of remedies experienced by
him formerly on several occasions. He 13 keenly intent on
avouding injury to hiving bemngs and safeguarding his conduct.
This is described as endurance of heat. (4)

The of flies and Juitoes 18 a synecdoche. For
instance, ‘Let the ghee be sufeguarded from crows.” Here
‘crows’ imply all those which damage the ghee. Similaily, ‘flies
and mosqutoes’ 1nply all kinds of insects such as bees, gnats,

14 c. contemplation of haowledge.
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small bees, bugs, maggots, ants, scorpions, etc. The ascetic
endures the pamn caused by these insects without thinking of
the threefold dies’ (of medici tation and charms).
His only mantle is the determmation to attain emancipation.
This is called patient endurance of insect-bites. (5)

The saint embraces nakedness like that of the child, which
is free from stigma and which 1s difficult of attainment. This
frees him from the evils of begging, safeguarding, injury, ete.,
and 1t 18 the sole cause of attaimng emancipation, as it 1s free
from attachment. The muind of the snint embracing nakedness
is free from the cxcitement of passion and agitation, as he
considers the female body impure and stinking. Hence he
always safeguards his celibacy perfectly. His nakedness must,
therefore, be considered blameless (6)

The ascotic is mndifferent to pleasures of the senses. He stays
1n vacant houses, temples, hollow trees, or in mountan-caves,
devoid of snging, dancing, instrumental music, etc. He is
immersed in, and derives pleasure from, study and meditation.
His heart is closed to thoughts of worldly pleasures witnessed,
heard of and experienced by hun formerly, and stones concern-
ing worldly pleasures. And his heart is proof against the
arrows of Cupid. He always evinces compassion for the iving,
He must be understood to have conquered dissatisfaction
ariseing from the absence of pleasures. (7)

In the presence of lovely, intoxicated women in the bloom
of youth, the ascetic residing  lovely bowers, houses, ete, is
free from agitation or excitement, even though he 1s disturbed
by them. Similaily, he subdues agitations of his senses and
his mind hke the tortoise covered by his shell. And the smile,
charming talk, amorous glances and laughter, lustful slow
movement of women and the arrows of Cupid have no effect on
him. This must be understood as the conquest of the distur-
bance caused by women. (8)

Someone has led a cehibate hte, residing in the habitation of
his master. He has learnt the truth about bondage and
emancipation. He goes to another place for the sake of food

1 This 1s also interpreted ‘by thought, word and deed’.
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for the body, which 18 the seat of discipline (saintliness). As
initiated by his master, he practises detachment hke the wind.
His body 1s grown weak by frequent observances of fasting,
taking less food, himiting the articles of food, giving up stimu-
lating food, etc He avoids roaming, whioh causes injury and
which 1s opposed to regulations with regard to place and time.
‘While gomg from place to place on foot, he wears no
shoes, and hence his soles are pricked by thorns, sharp stones,
etc. which cause him pamn He overcomes such pain and
does not think of conveyances ete. used by him on former
occasions. And he practises to perfection the daily duties of
an ascetic. This must be understood as the endurance of the
affliction of roaming. (9)

The ascetic adopts a posture for diseiphne and continues in
1t for the prescribed time 1n utter loneliness in the burial
ground untrodden by him, garden, vacant house, mountain-
cave or arbour, examined carefully with the aid of sunlight and
his senses. Neither does the roaring of wild amimals such as the
hon or the tiger engender fearn him, nor do troubles or mnjury
caused by others force him to relinquish his posture He does
not swerve from the path to hiberation, nor does his body move
from the sitting postures such as tir@sana and utkutika. And
he overcomes the pain caused by continuance in the same
posture for a long time. This is ascertained as conquest of
the discomfort of postures (10)

‘When the ascetic feels tired by study or meditation or walk-
ing, he goes to sleep on hard, uneven ground, abounding in
pebbles and fragments of broken jars, which is very cold or
hot. Ho stretches his body on one side like a stick. For the
sake of avoiding injury to lLiving orgamisms, he remains still
like the fallen tree or the dead body and does not roll on his
side. He contemplates on knowledge and he does not move
his body even when tormented by cvil spirits. Thus be over-
comes the di fort caused by on hard hed for an
unlimited time. This is called the endurance of pain caused
by uncomfortable couch. (11)

Even when he hears the harsh and vulgar words of persons
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of perverted de betokening censure and pt which
provoke the flame of anger, the saint pays no attention to
such evil-doers, though he can ward off such evils. He thinks
of the fruition of sinful karmas, 1s intent on practising moral
virtues and does not give room for even the slightest passion.
Thus he overcomes censure and reproach. (12)

‘When the ascetic 1s beaten and tormented by wicked men
with sharp swords, maces, pestles, etc, he does not entertain
ill-feelings against them. “This 1s due to my former evil deeds.
What can these wretched people do to me? The body is
transient like the bubbles and 15 the cause of misery. These
people can harm only my tiansient body, and not my lasting
faith, knowledge and conduct’ He, who considers the cutting
of his body by an adze or the apphcation of sandal-wood paste
as equal, reflects in this manner and overcomes the mjury
done to him. (13)

As the monk 1s absorbed in practising mternal and external
austenties, his body 1s emaciated, and he looks a mere skeleton.
Like the tree dried up, by the extreme heat of the sun without
strength or shade, the saint’s physical frame 18 a mere
assemblage of skin, bones and artenes. Still even on the pomt
of death, he does not meanly and piteously beg for food,
habitation, medicine, etc by words, facial expressions or by
gestures  Even at the time of food, he 1s dufficult to be seen
like the flash of lightning. This 18 the endurance of the afflic-
tion of beggmng. (14)

Like the wind the ascetic 15 not attached to anything He
goes from place to place and takes food only once a day.
He observes complete silence or 1egulation of speech. He dis-
plays his form only once. He takes food from his hands.
Even 1f he does not get food for several days n several homes,
he 18 not worried about 1t.  He hus no nterest 1n testing the
merits of hosts. ‘Lack of gain 1s of greater virtue to me than
gain’ The ascetic who is contented in this manner conquers
the lack of gain. (15)

The body 1s the repository of all inpurities, transient and
defenceless. The suint does not, therefore, have thought or
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desire for the body, and does not adorn the body. As the body
is the means for acquiring the jewels of ment, acoumulating
them and safeguarding them, the ascetic takes several kinds of
useful food in order to keep the body intact, just as lubrica-
ting the axle of the wheels or application of ointment to a
wound is indi ble , owing to table food
and drink, he 1s affticted with hundreds of diseases such as gout
at the same time. Still he does not come under their control.
He may even possess extraordinary powers of cure acquired
by lus austenities  Still he does not utilize these powers to
get himself cured, as he has no attachment towards the body.
This must be understood as the endurance of the affliction of
disease. (16)

‘Grass’ 1mphes anythmg which causes pain  When dried
blades of grass, hard pebbles, thorns, sharp stones, spears,
etc. cause pan to the soles of the feet, the ascetic does not
grve his attention to1t. He carefully avoids injury to minute
orgamsms during walking, sitting and sleeping. This is conquest
of the affliction caused by blades of grass etc (17)

The ascetic takes the vow of non-bathing until death for
the sake of avoiding injury to orgamisms with water-bodies. He
perspires profusely i the extreme heat of the sun, and parti-
cles of dust wafted by the wind adhere to his body. And
even when itching prevails owing to scab, eczema or ringworm,
he does not scratch or rub his body When the dirt on his
body accumulates and that on another’s decreases, there is
no thought of envy 1n his heart. He 18 engaged in cleansing
the soul from the mire of karmic impurities which clog the
soul with the pure water of right knowledge and conduet. And
naturally he overcomes the discomfort or affliction caused by
dirt. (18)

‘Satkara’ is reverence and commendation. ‘Puraskara’ is giv-
ing the place of honour or offering welcome. ‘In these respects
I am disregarded. I have practised celibacy for long and
I am a great ascetic I have a clear knowledge of my religion
and other religions I have won over my disputants on
several occasions. But I am not honoured by rcverence, offer
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of a high seat and so on by anyone. Misbelievers, on the other
hand, worship and honour even such a person who knows very
little as if he were an omniscient and thus proclaim their
religion. It 1s said 1n the scriptures that devas worship the
ascetic who performs great austerities. If this be true, why is
it T am not reverenced?” The monk who avoids such thoughts
overcomes the affliction caused by the absence of reverence
and honour. (19}

‘I am highly learned and well-versed in all branches of
seriptural knowledge and proficient in grammar, logic and
spiritual science. Other learned men are insignificant and do
not shine before me, like the light of the fire-fly before the
sun.’ The ascetic who is free from such pride n his learning
overcomes the affliction of high intellect. (20)

I put up with such contemptuous remarks as these—he is
dull and ignorant like an ammal. Though I perform severe
austerities and am free {rom neghgence, still I do not acquire
excellence 1n knowledge.” The monk who avoids such thoughts
overcomes the affliction caused by 1gnorance. (21)

‘My heart 1s pure with the attitude of supreme detach-
ment. I am well-versed in the true knowledge of all the
categories. [ worship the great ones, the Arhat, the Temple,
the Saint and the Religion.  Still I have not attamned remar-
kable knowledge, though I have been an uscetic for a pretty
long time. It is said m senptures that long fasting begets
great things such ae miraculous powers. But 1t does not
appear to be true. So asceticism is useless. Tt is useless to
observe vows.” The ascetic who doos not think in this manner
out of pure right belief conquers the affliction of disbehef. (22)

The ascetic, who endures these afflictions without evil
thoughts, attains great stoppage of karmas, as influx caused
by attachment and aversion is obstructed.

Do all these afflictions occur to the saints who endeavour to
pass over the great and_denso forest of transmigration, or is
there any pecuharity? These afflictions explained now such
as hunger oceur differently according to the stages of conduct.
But in the two following cases this should be known definitely.
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eSSt g hon
gmasimparayacchadmasihavitaragayobcaturdata (10)

10. Fourteen afflictions occur in the case of the saints in
the tenth and twelfth stages.

The fourteen afflictions are hunger, thirst, cold, heat, insect-
bite, movement, uncomfortable bedding, injury, lack of gam,
illness, pricking pain, dirt, learning and ignorance. The mention
of ‘fourteen’ imphes that the other afflictions do not oceur in
these stages. An objection is raised. As tlere is no deluding
karma in the twelfth stage, the eight afflictions originating
from it are absent, and hence the rule limiting the affhctions
to fourteen in their case is appropriate. But there is the rise
of the deluding karmas i the tenth stage. Hence the number
fourteen js not appropriate to the saint of the tenth stage.
Such an objection is not valid, as 1t is merely the presence of
the deluding karmas. In that stage there 1s merely the rise of
the gleaming passion of greed, and that too is very minute. So
the limit fourteen is appropriate to the tenth stage also, as 1t
is similar to that of the twelfth stage. It 1s further argued
that the afflictions such as hungor do not arise, as the rise of
deluding karmas is either absent or very shght. Hence it is
not fit to speak of the conquest of such aflictions. But it is
not so. What is the reason? The potentiality alone 1s referred
to here, similar to the capacity of the highest kind of devas
(Sarvarthasiddh: devas) to reach the seventh infernal region.?

Siih.

If afflictions occur to the embodied saint, how many do arise
in the case of the Omniscient Jina, who still experiences the
effects of four karmas?

wERT & W
Ekada$a jine an

11. Eleven afflictions occur to the Omniscient Jina.

Though the four destructive karmas have been destroyed by
the Lord Jina, eleven afflictions arising from the presence of feel-
ing karmas ocour to Him (the Omniscient or in the Jivan Mukta
stage). It 1s argued that it is not proper to speak of afflictions

1 But they never go there, as there 18 no inchnation, curiosity or need
for them to do so.

33
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in the case of the Omniscient, as hunger and other afflictions
do not occur in the absence of rise of the deluding karmes. It
is no doubt true. Though there is no suffering of hunger ete.,
owing to the presence of material karmas, these are applied
figuratively. With the dostruction of knowledge-covering
karmas and the manifestation of omniscience which knows all
things simultaneously, there is no curbing of thought. Still
meditation is attributed to the Jina, from the point of view
of the destruction of karmas, which is the result of meditation.
Otherwise, eleven afflictions ‘do not arise’ 1n the case of the
Jina. “Do not arise” must be supplied, as sutras are supple-
mented in this way. It is admitted that the incomplete part of
a sentence is t0 be supplied and 1t 13 within the rights of the
commentator. Without the help of the rise of the deluding
karmas, there are no afflictions such as hunger etc.

If some afflictions only occur to the saints in the tenth stage
etc., to whom do all of them occur ?

NFTEIQR aF nR N
Badarasamparaye sarve 12)

12. Al the afflictions arise in the case of the ascetic with
gross passions.

‘Samparaya’ means passion. He who has gross passions 18
called ‘Badarasamparaya’ This is not a stage n the spiritual
development. On the other hand, the tcrm ‘gross passions’
indicates the meaning. This term mcludes ascetics from the
sixth stage up to the ninth stage. As tbe passions have not
been destroyed in their case, all the afflictions occur to them.
In what types of conduct do all the afflictions occur ? All the
afflictions oceur to those of the first three types of conduct,
namely samaytka, chedopasihapana and partharavibuddhi'.

The particular stages with regard to the afflictions have
been ascertained But what karmas cause what afflictions ?
e
Jnanavarane prajnajnane (13)
1 The fourth and fifth types of conduct are called suksmas@mparaya

and yathakhyata These are the five types of conduct recognized by the Jaina
thinkers, (vide sutra 18 of ths chapter)
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13. Extraordinary learning and ignorance are caused by
knowledge-covering karmas.

This is impioper. What is improper? The afﬂmhon of
ignoranceis with the p of knowl ing
karmas. But extraordinary learmng anses in the absence of
knowledge-covering karmas., Great learning, arising from
destruction-cum-subsidence!, begets pride in the ascetic on the
nise of other knowledge-covering karmas?, and not on the total
destruction of knowledge-covering karmas. So it is appro-
priate to sayin the presence of knowledge-obscuring karmas.

Again the karmas causing other afilictions are described in

the next sutra.
maﬁmvmmﬁwmnﬁ RN
Dard hantarayayoradarbanalabh (14)

14, Misbelief and lack of gain are caused by faith-deluding
and obstructive karmas

The words are taken respectively. Faith-deluding karmas
give rise to the affliction of perverted faith. And obstructive
karmas give rise to the affliction of lack of gain.

1f the first kind of deluding karmas causes one affliction, how
many afflictions are caused by the second type?

TR ARG TR TTIAERITGEERLA: 1| 34 )
Caritramohe nagnyaralistrimisadyakroSayacanasathara-
puraskarah (15)
15, (The afilictions of) naked b of pl y
woman, sitting posture, reproach, begging and reverence and
honour are caused by conduct-deluding karmas
Infatuation may be said to cause the afflictions of nakedness
etc., as these are caused by the male sex etc. But how can the
affliction of sitting posture be caused by tho rise of infatua-
tion? On the rise of mfatuation, thoughts of violence arise.
And avoidance of mjury 1s the object of the sitting posture.

‘What karmas are the causes of the remuinmg afflictions ?

1of y-and scriptural b: Karmas.
2viz of tepathy-and bscuring karmas.
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ety IE& N
Vedaniye Sesah (16)
16. The other afflictions are caused by feeling karmas.
Eleven afflictions have been mentioned. Those other than
these are the rest. These occur on the rise of feeling karmas.
Here ‘occur’ is understood. What are these ? These afflictions
are hunger, thirst, cold, heat, insect-bite, movement, un-
comfortable bedding, injury, illness and discomforts caused by
blades of grass and dirt.

The causes, definitions and divisions of the afflictions have
been described. How many of these can occur simultaneously
to a single self ?

TR AT JIORFRARRIARTRC [ER]
Ekadayo bhajva vugapadckasminnekonavim$atth  (17)

17. The icti can occur y from one to
nineteen,

The particle ‘@i’ indicates the limit. By that it 1s understood
that even flictions oceur 1t
How 15 it? One of the two namely cold or heat, and one of che
three namely bedding, sitting or walking alone can occur to any
single self. How? These are opposed to one another. While
lying in bhed, one is not seatod and one does not walk So when
these three(i e one of heat and cold and two of beddmg sitting
and walking) are excluded, the other ni i can
occur sumultaneously to the same self. How can extraordinary
learning and 1gnorance occur to the same person at the same
time, as these also are opposed to each other? But there is
no inconsistency here. The affliction of extraordinary learning
is with rogard to scriptural knowledge and that of ignorance
as regards clairvoyance ete.

The five causes of stoppage, namely control, regulation,
moral virtues, reflections and conquest of afflictions have
been described. Now the causes of stoppage must be said to
constitute conduct. The kinds of conduct are mentioned in
the next sutra.
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FERFSRTRA R R R e Ea -
wrrafify Tiaw

hedopastha pana pariharasbuddh sk

neen
Samayik s
samparayayathakhyatamity cantram (18)
18. Equanimity, reinitiation, purity of non-injury, slight
passion and perfect conduct are the five kinds of conduct.
Now self-restraint or discipline has been mentioned among
the ten moral virtues or duties. And that itself is conduct
Hence it is ingless to i duct again. But this
objection is not valid. Though it is included among the ten
virtues, conduct is described at the ¢nd in order to indicate
that 1t is the direct cause of hberation. Samay:ka’ has been
described. Where? In sutra 21 of chapter VIL It 1s of two
kinds—with and without time limit. Study etc. are for a
hmited time. Restraint in roaming etc. are without time
hmit. That is, the ascetic has to observe these throughout
s lifetime.
Q

owing to ) or the rise of passions, the

ascetic deviates from his vows and commits injury and so on.
When he is mstalled again 1n his vows according to rules, that
is called the conduct of r Or this the
removal of mental impurity. Catharsis (pariharavi§uddhs) is
purity of conduct, that is refraining from wjury. That which
is characterized by it is purity of non-njury. The next is
called conduct with shght passion, as it is coloured by slight
passion. On the subsidence (quiescence) or destruction of the
entire deluding karmas, the self 18 characterized by equanimity,
its own true nature. And this is called perfect or ideal conduct
(ath@khyatacaritra), This has been described by those in the
previous stages of conduct, but has not hitherto been
experienced by them prior to destruction or subsidence of
infatuation. This arises on the destruction or subsidence of the
entire deluding karmas, as the ing of ‘atha’is i d

succession. Or the alternative reading 1s ‘yathakhyaia’ That
is, the nature of the self has been described just as it is. The

1 Samayika 1s refraiming from sia through the activities of the body,
mind and speech.
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word ‘+ts’ must be understood in the sense of completion.
That is, it indicates that from perfect conduct follows the
total destruction of all karmas The five kinds of conduct in
the sutra are mentioned in the order of their superiority.

Conduct has been described. The sutra next to that describ-
ing the causes of stoppage is ‘Dissociation also by austerity’.
Now austenty must be described. It is of two kinds, external
and internal. Each is of six subdivisions. The external
austerities are mentioned first.

PR B oo
ERE (BRI T
R au: [N
Ana$anavamandaryavriiiparisamkhyanarasaparilyaga-
muihtabayyasanakayakle$a tahyam lapah (19)

19. (The external austerities are) fasting, reduced diet,
special restrictions for begging food, giving up stimulating
and delicious dishes, lonely habitation and mortification of
the body.

Fasting is ntended to promote self-control and discipline,
destruction of attachment, destruction of karmas and attain-
ment of meditation and scriptural knowledge and not temporal
benefits. Diminished diot 1s intended to develop vigilance 1n
self-control, suppression of evils, contentment and study with
ease. Special restrictions consist in imiting the number of
houses ete. for begging food, and these are intended for over-
coming desire. The fourth 1s giving up stimulating and delicious
food such as ghee, 1n order to curb the excitement caused by
the senses, overcome sleep, and facilitate study. The ascetic
has to make his abode m lonely places or houses, which are
freo from insect afflictions, in order to mamtain without
disturbance cehbacy, study, meditation and so on. This is
the fifth austerity. Standing n the sun, dwelling under trees,
sleeping 1n an open place without any covering, the different
postures—all these constitute the sixth austerity, namely
mortification of the body. What 1s the object of this? The
object of this 1s to cultivate patient endurance of bodily pain
and suffering, 1n order to remove attachment to pleasures and
to proclaim the glory of the teachings of the Lord. What 15 the
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difference between affliction and mortification? Affliction is
what occurs by chance. Mortification is self-imposed. These
are called external, because these are dependent on external
things and these are seen by others.

The divisions of internal austerities are described next.
srafisaRmay TAPTSTRERTATI AR I =0 I
Praya$citiavinayavaryavrityasvadhyayavvulsargadhya
nanyuttaram (20)
20. Expiation, reverence, service, study, renunciation and
meditation are the internal austerities
How are these internal? These are internal, as the mind 18
restrained or subdued in these cases. The removal of sins
committed by negligence or under the influence of passions is
expiation. Reverence to the holy personages s ‘vinaya’. Service
is the help rendered to the saints in difficulty by bodily activity
or with things. Contemplation of knowledge or giving up
sloth or 1dleness is study. The giving up of the attitude of ‘I’
and ‘mme’ 18 renunciation Checking the ramblings of the
mind is meditation.

The subdivisions of mternal austerities are mentioned next.
AZT TUTHRA SRETTA, [ ]
Nazvamtw{laéupaucadmblwda vathakramanm pragdhyanat (21)

21. Prior to meditation these are of nine, four, ten, five
and two kinds respectively.

From the use of the term ‘respectively’ these are taken as
follows. Expiation 1s of nine kinds. Reverence is of four kinds.
Service is of ten kinds. Study 1s of five kinds Renunciation
is of two kinds. It is d ‘prior to ditation’, as
there 18 plenty to be said about meditation Hence meditation
will be described later.

The subdivisions of the first are described.
3 QAN R N

i byatik 2 dubh 3

p
4chedapanharopasthapanah (22)
2. ¢ both, ion, giving
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up attachment to the body, p pensi
and reinitiation.

Relating one’s transgression to the master without the ten
faults is confessi Expression of peni by uttering, ‘my
deeds be condoned’, is repentance. As the sin is corrected by
the combination of the two, it is twofold expiation. The
separation of food, drink, implements of sense-control, etc. is
discrimination. The next 1s performance of austerity by stand-
ing in a place etc. without any attachment for the body.
Penance is fasting, taking less than one’s fill, etc. Discount-
ing the period of penance by a week, a fortnight, a month,
ete. is suspension. Expelling one from the order for a fort-
night, a month etc., is expulsion which 18 another kind of
expiation. Reinitiation consists in initiation mto the order
once again.

The subdivisions of reverence are mentioned n the next

sutra.
FAARATET: W]
Jhanadar$anacaritropacarah (23)

23. Reverence to knowledge, faith, conduct and the custom
of homage.

‘Vinaya' is added to the words in the sutra—reverence to
knowledge, reverence to faith, roverence to conduct and reve-
rence to the custom of homage. Acquiring knowledge, practising
knowledge, recollecting knowledge and so on with great vene-
ration and with the object of ing salvation i
reverence to knowledge. Belef in the nature of reahty with-
out doubt ete. is reverence to faith. Absorption m conduct
with knowledge and faith is reverence to conduct. Rising up,
offering welcome and making obeisance in the presence of the
head of the order of ascetics and other great ones constitute
reverential homage. Even with regard to the great ones who
are not present, making obeisance with the body, speech or
mind, extolling their merits and recollecting them also consti-
tute reverence to the custom of homage.

The subdivisions of respectful service are described next.
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mﬁmwm&aﬁqmmm«wm Ry

Acaryopadhya

mano]nanam (24)

24. Respectful service to the Head (acarya), the preceptor,
the ascetic, the disciple, the ailing ascetic, the congregation
of aged saints, the fon of of a
teacher, the congregation of the four orders (of monks, nuns,
laymen and laywomen), the long-standing ascetic and the
saint of high reputation.

Respectful service is of ten kinds, for 1ts objects are of ten
kinds. For instance, service rendered to the head of the con-
greg service rendered to the preceptor and so on. ‘4carya’
is the head from whom the vows are taken and practised.
‘Upadhyaya’ is the preceptor under whom the scriptures are
studied in order to attam liberation. ‘Tapasvi’ is the saint who
practises long fasts ete. ‘Sazksa’ is the disciple. ‘Glana’ is the
saint, whose body is affhicted on account of illness etc. ‘Gana’
is & congregation of old ascetics. ‘Knula’ is the congregation of
disciples of the same head. ‘Samgha’ is the congregation of the
four orders of ascetics. ‘Sadhu’ 1s a samnt of long-standing.
‘Manojiia’ is a samnt of high reputation. When these are subject
to illness, afflictions or perverted faith, rendering help to them
with bodily activity or chsr mntermls is respectful servwe
This is done for i or for
overcoming the feeling of disgust and for proclaiming affection
to the members of the order of saints

The types of study are described in the next sutra.
g e
Vacanaprechananupreksamnayadh padeSah (25)
25, Teaching, questioning, reflection, recitation and
preaching.

Teaching ists in teaching words or i or both
wntk preemun Putting questions to others with the object of
g doubts or strengthening one’s knowledge is question-

ing. Contemplatmg the knowledge acquired is reflection.
Reomtlon is repeabmg the text again and again with correct
is g moral stories etc. What

P g

34
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is the purpose of these five types of study? The objects are
t; dinary knowledge, i exertion in the right direc-
tion, wholesome fear of worldly existence, progress of austeri-
ties and freedom from transgressions.

ex

The penance of giving up attachment is described next.
3 g U
Bahyabhyantaropadhyoh (26)
26. Giving up external and internal attachments.
‘Vyutsarga’ means giving up. It is of two kinds, giving up
external objects of attachment and internal attachments.
House, riches, gramn, etc., which do not become one with the
self, are external attachments. The passions etc., which are
the dispositions of the self, are internal attachments. Similarly,
renouncing attachment for the body for a particular period
or for one’s lifetime is also considered as giving up of internal
attachment. What is the purpose of this penance? The object
is to cultivate d h and fearl s and to dispel
desire for hiving.

Concentration was set apart for elaborate treatment. It is
now time to discuss it. But, passing it over, the agent, the
nature and the duration of concentration are described.

SR Rrarfadrar e NN
Ul h kagracintanirodho dhya ant
muhiiriat (27)

27. Concentration of thought on one particular object is
meditation. In the case of a person with the best physical
structure or constitution it extends up to one muhiiria.

The first three physical structures are included here. Medi-
tation is possible for the individuals possessing these three
physical structures. But salvation is possible only for the
ascetic with the first physical structure. He who has the best
physical structure is the agent. ‘Ekagra’ means having one
point, edge or object. Thought 1s characterized by throbbing
or quivering, as it embraces several objeots. Concentration is
turning the thought away from several objects and fixing it
on one. By this the nature of meditation has been described
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‘Muhilrta’ is the period of time. ‘Anfarmuhitria’ means within
one muhilrie. The time limit is within one muhiirta. It is not
possible to maintai ion beyond that. If curbing
or ining the thought is meditation, it is negative. It
follows that meditation is non-existent like the horns of a
donkey. There is no contradiction. It is said to be non-
existent from the point of view of the removal of other
thoughts, but positive also with regard to the particular
thought. Non-existence is the other form «f existence and it
has the characteristic of an object, as it is admitted to
be a cause. Or ‘mrodha’ is not an abstract noun. What else is
it? It is a verbal noun. That which is confined is confinement.
Thought and fi t, that 1s fi t of thought.
This is the purport. Knowledge which shines without quiver-
ing like the steady flame of a candle is meditation.

The types of meditation are mentioned next.
hx<n
Artaraudradharmya$uklan (28)

28. The painful (sorrowful), the cruel, the virtuous
(righteous) and the pure.

“Arty’ is pain. That which arises from 1t 18 *@rfam’, painful.
‘Rudra’ means cruel temperament. That which arises from it
is ‘raudram’, cruel. ‘Dharma’ has been defined as moral duties.
That, which does not swerve from ‘dharma’ or which is

d with it, is ‘dharmyam’, virtuous or righteous. Pure
from the association of pure qualities. These four kinds of
meditation are divided into two classes, good and evil or aus-
picious and 1nauspicious. The former (i. e. the painful and the
cruel) are called inauspicious, as these two lead to the influx
of inauspicious karmas. The latter are called auspicious, as
they are capable of destroying karmas.

What are these ?
=2
Pare moksahetiv (29)
29. The last two are the causes of liberation.
‘Param’ is the last one (i.e pure concentration). The virtuous
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concentration also is called ‘parasm’ as it is close o it. By
virtue of the dual number ‘pare’, the secondary one 1s also
taken. ‘The last two are the causes of liberation.” It follows
from this that sorrowful concentration and cruel concentra-
tion are the causes of transmigration. How? There is no
other third goal.

The painful concentration 1s of four kinds. The first kind is
described in the next sutra.

A afgw TfETEET: | 20 i

Artamamanojiiasya samprayoge tadviprayogaya smrirsa-

manvaharah (30)

30. On the contact of disagreeable objects, thinking again
and again for their removal is the first kind of sorrowful
concentration.

Disagreeable objects are such as powson, prickly thorns,
enemies and weapons. As these cause pain, these are called
disagreeable. On their contact, the individual thinks agamn
and again wishing for their removal. Ths is the first type of
sorrowful concentration.

The second type is described next.

Rindrq e nag
Viparitam manojnasya (31)

31. The contrary in the case of agreeable objects,

How contrary ? Contrary to what has been mentioned. This
is the purport When agreeable objects such as the son, the
wife or the wealth are lost, thinking again and again for
regaining them is the second type of sorrowful concentration.

The third type 18 described next.
nxn
Vedanayadca (32)

32. In the case of suffering from pain also.

The word ‘veduni’ 1s used m the meanings of pleasure and
pam. But here it 1s used in the sense of pamn, as this is the
soction dealing with sorrow. When there 1s pain caused by
diseases such as gout and rheumatism, thinking agamm and
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agam for their removal is the third type of sorrowful
concentration.

The fourth type 1s described next.
fam 7 naz
Nidanam ca (33)
33. The wish for enjoyment also,
Being tormented by the desire for pleasures, thinking again
and again, wishing for the pleasures not attained, is the fourth
type of sorrowful concentration.

Who are affected by these four types of sorrowful concen-
tration ?

TRaRTREmRETEER g
Tadaviratade$ tap t ana (34)

34. These occur in the case of laymen with and without
small vows and non-vigilant ascetics,

‘Awvirata’ comprises all those up to the vowless right believer.
*De$avirata’ are those who observe the small vows. ‘Pramatia-
samyata’ are those who perform their duties, but who are
subject to fifteen faults. In the case of laymen of both classes,
all the four types of sorrowful concentration occur, as they
are actuated by non-restraint. But in the case of the non-
vigilant monk, the first three excluding the last one occur
occasionally owing to negligence or inadvertence.

The sorrowful concentration has been explained with their
names etc. The names, causes and possessors of the second
are described next.

e e Agararafy s
i "

B 5

Himss
Himsanrtasteyavisayasa

deSaviratayoh (35)
35 Cruel concentration relating to injury, untruth, steal-
ing and safeguarding of possessions occurs in the case of
laymen with and without partial vows.
Injury ete. described already promote the rise of cruel
concentration. ‘Thinking again and again’ 1s added to each of
these. Thinking repeatedly of injury etc. This occurs in the
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cage of laymen who practise partial abstinence and non-absti-
nence. Let it ocour in the non-abstaining layman. But how
can it occur 1n the case of the layman who practises partial
abstinence? It can arse in his case also occasionally, as he is
influenced or excited by the idea of injury and as he has to
safeguard wealth and other possessions. But 1t does not lead
the partial abstainer to the infernal regions on account of the
efficacy of his right belief. Tt does not, however, oceur in the
case of the ascetic. If it occurs, he is no longer an ascetic,
that is he falls from the stage of asceticism.

It has been said that the Jast two are the causes of libera-
tion. The types, nature, etc of the first of these are described
in the next sutra.

AN AT TR [N}
Ajfiapayavipak ha wyaya dharmy (36)

36. The contemplation of objects of revelation, misfortune
or calamity, fruition of karmas and the structure of the uni-
verse is virtuous concentration.

It 18 not always possible to ascertain realities such as space
by logical analysis, owing to lack of preceptors, keen intelli-
gence, nse of karmas or the intricate nature of reahity. Then
one beheves in such subtle categories as space on the authority
of the word of Jina, since the Tirthamkaras do not preach
untruth. Or ascertaining reahty, the holy person employs
logic 1 bringing home the truth to others in order to propa-
gate the truth revealed by the Lord. The misbelievers Like the
born-blind are averse to the teachings of the Ommscient Lord,
and drift farther and farther away from the right path owing
to ignorance. Thus the absence, loss or disappearance of the
true path is deliberated upon. Or the self deliberates on how
the (vast majonity of the) living beings will escape from the
cycle of worldly existence caused by wrong faith, knowledge
and conduct. The other two terms are self-evident and need
no explanation  The ten moral virtues bave been explained.
Virtuous concentration is that which does not swerve from
the ten moral virtues. It 1s of four kinds based on the four-
fold objeots contemplated upon. 1t 1s attammable by laymen
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of the fourth and fifth stages as well as by ascetics of the
sixth and seventh stages.,

The three kinds of meditation have been defined. The
fourth one of pure concentration must be defined now. It is
of four kinds as described subsequently. The next sutra
indicates the lord of the first of these.

, & T gt nasn
Sukle cadye piirvavidah (37)

37. The first two types of pure concentration are attained
by the saints well-versed in the pirvas.

Among the four kinds of pure concentration, the first two
oceur to the saints well-versed in the piirvas, that is omniscients
in the scriptures. By ‘ca’ the virtuous concentration also is
included “Detailed knowledge is ascertained from the commen-
tary ” Acoordingly, virtuous concentration occurs before the
self ascends the ladder of spimtual progress. When the saint
ascends anyone of the two ladders (the subsidential or the
destructive) the first two kinds of pure concentration arise.

In whom do the rest arise ?
ot Fafa: n3en
Pare kevalinah (38)
38. The last two arise in the omniscients.
The last two arise mn the ommscients with and without
activity, who have destroyed the entire knowledge-obscuring
karmas.

The types of pure concentration are mentioned in order.

[N

Prthaktvaik itarkasik kriyapratipati-
vyuparatakrs, yumvarhm (39)
39. (The four types of pure concentration are) that of
diff hifting, that of the single scriptural,
that of subtle activity and that of complete destruction of
ncllvltyl

@ @t and vyupara-
talmyﬁmwrl; are the Sanskrit names of the four types of purc concentration.
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These are the four kinds of pure concentration. On the
basis of their definitions given later on, these must be under-
stood to be significant terms,

The support or base is determined next.

i go Il
Tryckayogakayayogayoganam (40)

40. Of three activities, one activity, bodily activity and no
activity,

The term yoga (activity) has been explained already (VT, 1).
These must be taken respectively with the four types of pure
concentration. The first type is possible for the ascetic with
threefold activity, the second for one with one of the three
kinds of activity, the third for one with bodily activity alone,
and the last for one with no activity.

The details regarding the first two are described next.
TR afyarfant o [
Ekabraye savitarkavicare plirve (41)
41. The first two types are based on one substratum and
are associated with scriptural knowledge and shifting.
Those two which have one support are called ekaSraye
These two anse in the saint who has attamned mastery of all
the seriptures. These are associated with seriptural knowledge
(vstarka) and shifting (vicara). Hence these are called ‘sqvilar-
kavicare’. The first two are ‘prthakivavitarka’ and ‘ckatva-
vitarka’.

In order to ward off the error of taking these respectively,

the exception is mentioned next.
¢ A ]
Avicaram dvitiyam (42)

42. The second type is free from shifting.

The second of the first two must be understood to be free
from shifting or oscillation. This is the purport. The first is
associated with scripture and shifting. The second is associated
with scripture, but not with shifting.

What is the distinction between vifarka and vicara ?
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f: s [y
Vitarkah $rutam (43)
43. Vitarka is scriptural knowledge,
Detailed or special examination and roasoning is ‘vitarka’.
It means scriptural knowledge.

What is shifting (vicara) ?

drarrsdmgmirmta: e
Vicaro(a)rthavyas janayogasamkranith (44)

44. Vicara is shifting with regard to objects, words and
activities.

The subject of meditation is the object. Tt is either sub-
stance or mode. ‘Vyafijanam’ 18 word. Activity (yoga) is the
action of the body, mind or speech-organ. ‘Samkrant:’ is shift-
ing from one thing to another.

Object-shifting 18 passing from substance to modes and
from modes to substance. Word-shifting is passing from one
scriptural term to another and from that to another. Activity-
shifting 18 changing from bodily activity to some other activity
and from that activity to bodily activity. This kind of change
is called shifting. When there 1s alternation how can it be
called meditation ? The reply is that even thought-stream is
meditation. The virtuous and the pure concentration, each of
which 18 of four kinds, have been described generally and
particularly. These are worthy to be meditated upon by the
ascetic, who has practised several observances such as control
and 80 on to purify the mind, mn order to free himself from
transmugration. The ascetic meditates on the material (objec-
tive atom) or thought (subjective atom) and with his know-
ledge of the scriptures shifts to objects or verbal symbols or
to activities of the body or the speech-organ. He shifts his
thought severally from one to another. And just as a person
of poor strength and enthusiasm cuts a tree for a long time
with an unsteady hand and a dull axe, 50 also the ascetic tries
to suppress or destroy the deluding karmas, and he embraces
the first type of pure concentration, namely the separate,
seriptural, shifting, concentration.

35
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Again the saint intends to root out the deluding karmas.
He embraces infinitefold pure activity and obstructs the
bondage of karmas which assist knowledge-covering karmas.
He lessens the duration and destroys these karmas. He is
actuated by the exertion of scriptural knowledge. He is free
from object, word and activity shifting. His mind does not
waver. He is passionless and is stainless like the pure crystal.
He meditates and never falls back. Hence it is called the unique,
(single) scriptural concentration. Thus the four obscuring-
karmas are burnt by the self with the fire of the unique,

ip 1, pure ation, and igci sparkles like a
multitude of rays. The pure self shines hke the sun coming
out of the clouds. And the self—whether a Tirthamkara or
other Omniscient—is worthy to be venerated and worshipped
by the lords of the world. And he moves from place to place
preaching the gospel to the world up to a maximum period of
a little less than piirrakoti years. When the duration of his hife,
feeling, body-makmg and status-determining karmas is within
one muhilrta, then he gives up entirely the activities of the
mind and the speech-organ

Giving up gross bodily activity, and depending on slight
bodily activity, he ascends (embraces) the third pure concen-
tration of subtle activity. But when the duration of the feeling,
body-making and status-dotermining karmas is more than that
of the life-karma (which is less than a muhdrta), the self with
activity attains remarkable exertion and embraces meditation.
He is endowed with the wonderful capacity by which stu-
pendous stoppage 1s effected. He performs expansion of the
soul capable of npening the karmas very quickly and destroy-
ing or reducing them. Thus the self practises comprehensive
pervasion in the form of a stick, a door, an oblong, filling up
the universe in four instants and contracting to his former
s1ze immediately in another four instants. He thus makes the
duration of all the four karmas equal, and through subtle
bodily activity embraces the meditation of sllghb a.cnv:ty.
And after that he the di of P
destruction of activity. This is called the complete destruction
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of act1vity, as there is disappearance of respiration and move-
ment and vibration of the spatial units of the soul, arising
from activities of the body, mind and speech-organ In 6lns
stage of med there 18 pl of b
and influx. And in the ommscient without activity endowed
with the capacity of anmhilating all karmas, there arise per-
fect conduct, knowledge and faith, which are capable of
destroying all kinds of cobwebs of worldly suffering, and which
the diate cause of plete emancipation or
final hiberation. Then the samt in the fourteenth stage burns
all the remaming four karmas with the powerful fire of concen-
tration, becomes purified hke pure gold freed from dirt and
other alloys and attains cternal bliss. Thus the two kinds of
austerities the cause of stoppage, as these are the
means of stopping the mflux of new karmas. These also consti-
tute the cause of dissociation, as these are the means of
destroying the old karmas.

Is dissociation of kaimas alike (of the same efficacy) in all
cases of right bellevers or 18 1t (I)Eetent from self to self?

qeEpEfy TIRHG
awzaﬁmmﬁm msa@uumﬁm n Bl
S gdrstis Y bsap
B, '3 Eapadani, habsab 7, A b b '3
f ! sapahaks
(a)samkhycyagunantrjarah (45)
45. The di: iation of karmas i i ble-fold

from stage to stage in the ten stages of the right believer,
the householder with partial vows, the ascetic with great
vows, the separator of the passions leading to infinite births,
the destroyer of faith-deluding karmas, the suppressor of
conduct-deluding karmas, the saint with quiescent passions,
the destroyer of delusion, the saint with destroyed delusion
and the spiritual victor (Jina)

The efficacy of d tion of karmas i ble
times respectively 1n the ten stages of the right believer etec.
It is as follows. Several kinds of karmas dissociate in the
case of the self with capacity for attaning emancipation, who
attamns birth with the five senses and the mind and complete
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development, and who gradually becomes pure in thought,
assisted by other factors such as favourable time etc, and
who ascends gradually the series of unique steps etc. The
same self becomes a right believer in the presence of factors
which promote the first right faith, and dissociation increases
innumerable-fold in huis case. When he embraces the stainless
attitude arising from destruction-cum-subsidence of the
conduct-deluding karmas which obstruct even partial absti-
nence, he b ab holder and attaims i able-fold
efficacy of dissociation. When he further embraces pure
thought-activity ansing from the destruction-cum-subsidence
of conduct-deluding karmas whieh arrest complete abstinence,
he becomes a saint and attans greater efficacy of dissociation.
When he becomes frec from the passions of anger, pride,
deceitfulness and greed, which lead to endless worldly existence,
he becomes still more purified 1n thought-activity and attains
still greater efficacy of dissociation. The three subtypes of
faith-deluding karmas are d yed, and his thought-activity
is still further refined. He 18 then called the destroyer of
faith-deluding karmas, and he attains still greater efficacy of
dissociation He thus becomes a perfect right behever, turns
towards the spiritual ladder, and endoavours to suppress the
conduct-deluding karmas And he attains greater mental purity
with greater efficacy of dissociation, and he is called the miti-
gator or the tranquilhzer. When the conduct-deluding karmas
subside completely, he attains quiescence of passions with still
greater efhicacy of dissociation. He 1s then called the saint of
quiescent passions. When he attains greater purity of mind
and endeavours to root out the conduct-deluding karmas, he
is called the destroyer and he attains still greater efficacy of
dissociation. The same self tends towards the thought-activity
capable of destroying the entire conduct-deluding karmas and
attains still greater efficacy of dissociation He is then called
the saint free from passions. And when he destroys the four
main types of destructive karmas with the help of the second
typo of pure concentration, he acquires the name of Jina with
still greater efficacy of dissociation.
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It has been said that even with the presence of right faith,
all are not equal on account of differences among them with
regard to efficacy of dissociation (by innumerable-fold). If so,
as in the case of the householder, the ascetic and the others also
cannot be called passionless saints. But 1t is not so. Though
they are different from one another on account of different
attributes or virtues, yet they are all passionless saints from
the ntentional standpont.

ﬂ@iﬁaﬁmmam ﬁwur [T
PulakabakuSakuilanirg alaka ranthah  (48)

46. Pulaka, Bakuba, Ku$ila, Nnﬂmnlha and Snalcka are
the passionless saints.

The saint, whose mind 1s slothful regarding the practice of
the secondary vows, and who sometimes lapses in perfect
observance of even the primary vows, is called Pulaka on
account of his resomblance to the empty or shrivelled grain.
The saint, who is turned towards passionlessness, who observes
the vows perfectly, but who cares for the adornment of the
body and the implements, who is not devoid of dependants
and whose mind 15 spotted by infatustion, 18 called Bakua
(the spotted saint). ‘Baku$a’ means spotted. ‘Kukilas’ (saints
of imperfect or unwholesome dispositions) are of two kinds.
The ascetic, who 1s not free from attachments, who observes
both primary and secondary vows to perfection while lapsing
oceasionally with regard to the latter, 1s of the first kind, The
ascetic, who has controlled all passjons except the glenming
ones, is of the second kind. The saint, 1 whom the rise of
karmas is indistinet hike the mark of the line made in water by
a stick, and who will attain perfect knowledge and faith after
forty-eight minutes, is called the passionless saint (Nirgrantha).
The omniscients of the thirteenth and fourteenth stages, whose
destructive karmas have been destroyed, are the perfect saints
(Snatakas) Though they are different from one another on
the basis of their conduct developed or otherwise, yet they
are all called passionless saints from the intentional and
comprehensive standpoints.

Again the differences among these are mentioned in the
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next sutra.
damyEsRRTarhd R eareEy e we
Samyama$rutaprat. atirthalingale$yopapadasiha
vikalpatah sadhyah 47

47 They are fit to be described (differentiated) on the basis
of differences in self-restraint, scriptural knowledge, trans-
gression, the period of T%irthumkara, the sign, the colouration,
birth and the state or condition.

The five kinds of saints are to be described (distinguished)
with reference to self-discipline and so on. It1s as follows.

Self-restraint  The shrivelled, the spotted and the first kind
of imperfect saints dwell m the first two types of conduct,
and the imperfect saints of the second kind 1n the third and
fourth types of conduct also. The passionless and perfect
saints abide only n one, namely perfect conduct.

Scriptures  The shrivelled, the spotted and the imperfect
(first kind) saints master scriptures to the maximum limit of
ten pilrvas. The imperfoct (second type) and the passionless
saints are masters of the fourteen pitrvas At the minimum the
scriptural knowledge of the shrivelled monk 1s of the extent of
Acaranga and that of the spotted, the imperfect and the pas-
sionless saints is of the extent of three contiols and five regu-
lations called the eightfold mother of the scriptures. The per-
fect saints become i without 1 ledg

Transgression  The saint, who under another’s compulsion
transgresses either the five primary vows or abstinence from
taking food at might, is called the shrivelled saint. The
spotted saints are of two kinds, those who desire for several
kinds of implements and those who adorn their bodies. The
imperfect sunts of the first hind are hable to transgression
with regard to socondary vows, while they do not transgress
the primary vows. There is no transgression in the case of
the rest.

The religious school Al these belong to the religious school
of all the Arhats (the world teachers).

The sign. The sign is of two kinds—physical sign and
psychical sign. From the point of view of psychical sign, all
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these five kinds of monks are of passionless sign. On the basis
of physical signs—bodily height, complexion, etc.—there are
differences among them.

Thought-complexions. In the shrivelled saint the latter three
complexions obtain. In the spotted and the first kind of imper-
fect saints all the six arnse. In the other four only the white
complexion obtains. In the imperfect saints of the second
type the latter four obtain. In the other four only the white
complexion obtains. And the ommscient without activity is
bereft of complexion.

Instantaneous rise. The highest celestial birth of the shri-
velled saint is in Sahasrara kalpa among the devas of maxi-
mum hfetime. The next two kinds of saints are born
Arana and Acywta kalpas with the lifetime of twenty-two
sagaropamas. The imperfect saints of the second type and
the passionless saints are born in Sarvarthasiddhi with the
lifetime of thirty-three szgaropamas. The lowest birth of all
these kinds of sants is m Saudharma kalpa with the lifetime
of two sagaropamas  The perfect samnt attains hberation.

State'. There are innumerable states of self-disciphne based
on the passions. Among these the minimum states attained
are in the case of the shrivelled and the imperfect saints of the
second kind. These become i able states simul ly
After this the stage of the shrivelled saint is cut off. The
imperfect monk of the second kind proceeds alone up to in-
numerable states after 1t. Still further the two imperfect
kinds of saints and the spotted saints attain innumerable
states simultaneously, After that the stage of the spotted
saint is out off. The stage of the first kind of imperfeot saint
18 cut off after attaining innumerable states after it. The
stage of the second kind of imperfect saint ceases after attain-
ing innumerable states after it Beyond that the passionless
saint attains innumerable passionless states. That stage also
is out off after traversing innumerable states. And traversing
one state beyond that the perfect saint attains liberation.
The self-discipline attained in that stage is infinitefold.

1 State - stage of conduct and degree of subjection to the passions.



CHAPTER X

LIBERATION
The nature of liberati tioned as the ulti goal is
described now. E tion is preceded by the

of omniscience. Therefore the causes of ommscience are men-

tioned first.
‘r MFATAGT m negn
MohakgayajfianadarSanavaranantarayaksayacca
kevalam (1)

1. Omniscience (perfect knowledge) is attained on the
destruction of deluding karmas, and on the destruction of
knowledge and perception-covering karmas and obstructive
karmas.

In this sutra1t is proper to make 1t into a single compound.
‘Why? It would conduce to brevity. How ? There would be
no need then for the repetition of ‘on the destruction of’ and
another (ablative) case-ending and consequently ‘also’ (ca), and
the snbra would gain n brevity. ¥or instance ‘Mohajniana-
lar ayaksayatkevalam’ Tt 18 true. But the suc-
cessive atagas of destruction are indicated by sphtting the
sutra. That s, first the deluding karmas are destroyed, and
the self is called the samnt free from passions (kginakagaya)!
up to one muhiirta Immediately after that knowledge-and
perception-covering karmas and obstructive karmas are
simultaneously destroyed, and tho self attains ommscience.
The destruction of these karmas is the cause of perfect know-
ledge, and this is indicated by the case used.

How are deluding karmas destroyed first 2 The potential self
becomes a right believer, and with growing purity of thought-
activity destroys the seven categories of deluding karmas
in someone of the four spmt\ml stages of ‘no self-control’,
“partial self-control’, ‘i 1f-control’ and ‘perfect self-
control’, becomes a perfect (destructional) right believer and

11 e, the saint who has attained the stage of destroyed delusion
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tends to ascend the destructive ladder!. In this condition,
in the seventh stage of perfect self-control, the self attains
the psychic purity known as adhahpravrtiakarana. And through
this new thought-activity, the self experiences the stage
of destroying-new-thought-activity (apfirvakaranakgapaka)®.
And therein, owing to the purity of new thought-activity, the
duration aad frwtion of inauspicious karmas are minimized
and the fruition of auspici karmas 18 i d. And
through the attainment of advanced thought-activity, the self
ascends the ninth stage of anivritibadurasamparaya, destroys
eight passions, and then the neu(;er sex and the female sex.
Further he d ys the six q by att g them
to the male sex, the male sex to the gleaming nnger, the
gleaming anger to the gleaming pride, the gleaming pride to
the gleaming deceitfulness, the gleaming deceitfulness to the
gleaming greed, and gradually anmhilating them by the method
of gigantic karmic emaciation (hadara krstr). And the self
mitigates the gleaming greed, experiences the tenth stage of
subtle greed in the destructive ladder and destroys the entire
deluding karmas without a trace. Having cast off the burden
of the deluding karmas, the self ascends the twelfth stage of
‘Delusionless’. In the last but one instant of the twelfth stage,
sleep and deep sleep are destroyed, and in the last instant the
five classes of knowledge-covermg, the four classes of percep-
tion-covering and the five classes of obstructive karmas are
destroyed. Immediately the self attains the mode of perfect
knowledge and perception of ummagmable splendour and
magnificence.

1 The spiritual stages are fourteen as desciibed 1n the footnote on page
238. The spiritual ladders are two, the ladder of subsidence (xpasama srems)
and the ladder of destruction (ksapaka sremi) These are the ways of ascent to
the spiritual heights  From the seventh stage of ‘Perfect Vows’, the self may
ascend one of these two ladders of spiritual progress In the ladder of subsidence
the right-conduct-deluding karmas subside, and i that of destruction these
karmas are destroyed. The highest spiritual stage that can be attaned on the
ladder of subsidence 1s the eleventh stage of ‘Subsided Delusion’.

3 ‘Destroying’ or ‘destructive’ means causing destruction (to karmas),
and ‘destructional’ has been coined to convey the meaning of ‘ansing from
destruction (of karmas)',

36
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How is liberation achieved? And what is the nature of
liberation ?

mmﬁmmwu‘m Y]

Bandhahetvablaramrarabhyasn krisnakarmav pramok

moksah (2)

2. Owing to the absence of the cause of bondage and with
the functioning of the dissociation of karmas, the annihilation
of all karmas is liberation'.

No new karmas flow in owing to the absence of causes
such as perverted faith and so on. And the already acquired
karmas fall off gradually in the presence of causes that lead
to dissociation of karmas ‘meg to the absence of the cause
of bondage and the functi of d dicate the

1 The reader’s attention 1s drawn to the distinction between the two
stages represented by the ‘Arkar’ and the ‘Siddha’ The attanment of omni-
science 1s described 1n the first sutra of this chapter, and the attanment of
completc hiberation 1n the second Ommiscience 1s attamed on the destruction
of the deluding, the b . the b g and the
obstructive karmas, n the order mentioned 1n the first sutra  As long as the
deluding karmas are very powerful, spintual progress 1s very slow if not im-
possible In that condition the self is almost a slave to the karmic forces at work
and 1s tossed to and fro in the ocean of transmigration. The secret of spiritual
progress lies 1n the ascendancy acquired with great difficulty and effort by the
self over the deluding karmas. Only then does the self become the master of
evil and begin to succeed in overcoming evil 1t 1s no doubt a tough fight bet-
ween the self and evil, and there may be ups and downs 1n this long and arduous.
struggle  But the undaunted and unconquerable soul carries on the battle

gradually over the forces of evil, ulumately
roots out evil with the help of pure concentration and becomes the Victor.
This epic story of the struggles of the soul with the forces of evil may be read
with absorbing interest in the several masterpicces of Jaina literature n
Sansknt, Tamil, Kannada and other Indian languages. These fm-r—lhe delu-
ding, ang
called destructive (ghat) karmas, as these four m:un types of karmns lnlerfere
with the four nfinitudes described 1 the fourth sutra, which are the essential
characteristics of the soul. The other four main types are called non-destructive
(aghat1) karmas, as these do not harm these four infinitudes. The self attaining
ommiscience becomes an Arhat, and the self attaining complete release a Siddha,
‘There may be a longer or a shorter interval between the attainment of these two
stages. That depends upon the lifetrme still remaining on the manifestation
of ommiscience  And this may vary from soul to soul. Till the time of complete
release, the Arhaf 1s associated with the body. When the other four types of
karmas are entirely destroyed, the released pure soul (Siddha) goes up to the
summit of the universe and dwells there n cternal bliss.
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case denoting cause. Thercfore hiberation is the total destruc-
tion of all karmas at the same time, after levelling down the
duration of all the remaining three karmas, so as to be equal
to that of the age-karma. The disappearance of karmas is of
two kinds, namely that effected by one’s effort and that
accomplished without one’s effort. In the case of the self with
the last body (1. e. one who 1s sure to attain emancipation in
that birth), the hfe-karmas leading to hell, heaven and the
animal world are non-existent. This non-oxistence is not the
result of any effort, for these are already absent. The dis-
appearance brought about by effort is described presently. In
someone of the four stages commencing flom that of the
right believer with no self-control or restraint, seven subtypes
of karmas are destroyed. Sixteen subtypes of karmas are
simultaneously destroyed mn the mnth stage of spiritual
development. The sixteen subtypes ate deep slumber, intensive
sleep, somnambulism, the infernal state of existence, the animal
state of existence, birth as beings with one, two, three or four
senses, migratory form tending to infernal existence, migratory
form tending to animal existence, body emitting a warm
splendour, body emutting a cold lustre, body of a one-sensed
being, subtle body and common body.

After that in that stage itsclf, oight subtypes of passions are
destroyed. Again, therein, the neuter sex and the female sex
are destroyed respectively. At one stroke six quasi-passions
are also destroyed theremn. Then the male sex-inclination
and very slight (gleaming) anger, pride and deceitfulness are
destroyed completely one by one in the same stage. Gleaming
greed disappears at the end of the tenth stage. Slumber
and deep sleep are destroyed in the last but one instant of the
twelfth stage. The five subtypes of knowledge-covering, the
four subtypes of perception-covermg and the five subtypes of
obstructive karmas are also destroyed in the last instant of this
stage. And ty-two subtypes of bscuring karmas are
destroyed in the last but one mnstant of the ommseient with-
out vibration (the fourteenth stage). These are one of tho two
feeling karmas, the celestial state of existence, the five bodies
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(the physical, the transformable, the projectable, the electric
and the karmic bodies), the five bindings, the five conglomera-
tions, the six bodily structures (figures), the chief and
secondary parts of the physical body, the chief and secondary
parts of the transformable body, the chief and secondary parts
of the translocation body, the six firmnesses of the joirts, the
five complexions, the two odours, the five tastes, the eight
touches, tendency (tranemigrating force) towards the celestial
state of existence, neithor heavy nor light, self-annihilation,
destruction by others, respiration, pleasant gait, unpleasant
gait, mcomplete development, individual body, firmness of the
frame, nfirm frame, beauty, uglness, repulsive personahty,
melodious voice, 1ll-sounding voice, lustreless body, dishonour
and shame, formation of the body and low family surroundings.
And the remaming thirteen subtypes of karmas are destroyed
in the last instant of the fourteenth stage. These are one of
the two feeling karmas, human hfetime, the buman state of
existence, birth as a bemng with five senses, tendency towards
the human state of existence, voluntarily movable body, gross
body, complete development, winning personality, lustrous
body, honour and glory, lordship (Arkatship) and high famly-
surroundings or status.

Ts emancipation attamed on the destruction of material
karmas only or psychic karmas also ?

RenRrERETE T nau
Aupadamikiddibhavyalvanam ca 3)

3. (Emancipation is attained) on the destruction of psychic
factors also like quietism and potentiality.

‘What? ‘Emancipation’ 1s taken over from the previous sutra.
Potentiality isncluded in the text, in order to exclude the
other inherent characteristics. On the dwsappearance of
b iahity among the b qualities and quietism and
the rest, iberation 1s attained.

If hberationis affirmed as the disappearance of thought-
activity hike quietism, it would mean that the iberated soul is
bereft of all destructional thought-activity. It would be so,
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if no speciality be mentioned about liberation. But there is
speciality. Hence the exception is stated in tho next sutra.
N

T 49 neu
AnyatrakevalasamyaktvajiianadarSanasiddhatvebhyah  (4)

4. Other than infinite faith, infinite knowledge, infinite
perception and infinite perfection.

What is indicated by ‘other than’? It means that this rule
(of destruction or absence) applies to all psychical factors
other than infimte faith, infinite knowledge, infinite perception
and finite perfection.

1f these four characteristics alone remain with the hiberated
soul, 1t would lead to the denial of infinite energy ete. But
1t is not so. The concomitant characteristics of knowledge
and perception such as infimte energy also remain in liberated
souls. For without infinite energy there can be no infinite
knowledge, and bliss is of the nature of knowledge.

Tt is contended that there are no emancipated souls, as they
have no forms. But it 1s not so. They have the forms of their
last bodies

If the soul is of the extent of the body, then in the absence
of the body, the soul will expand to the extent of the universe,
as the soul is as extensive as the umverse with regard to
space-pomnts. But 1t is not so, as there 1s no cause for it,
The expansion or contraction of the soul1s determined by the
body-making karmas. And in the absence of the physique-
making karmas, there 18 neither expansion nor contraction.

If there is no cxpansion or contraction in the absence of
cause, then there would be no movement upwards without
cause, just as there 18 no movement downwards or sideways.
So the emancipated soul would remain at the placo of emanci-
pation. This doubt 1s cleared in the next sutra.

mau{a; TRSATRHIATT, nun
Tad Bradlvam sacchatyalokanta )

5. Immediately after that the soul darts up to the end of
the universe.
Immediately after it. After what? Immediately after
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attaining release from all karmas. The particle ‘@i’ denotes
limit. The soul goes up to the end of the universe.

No cause has been mentioned for this upward movement.
Hence how can it be determined ?

oS oo
T AT TSR AT e
P =1 = dbandhacchedaltathioatsbari
& v 5 gy e
namacca (6)

6. As the soul is previously impelled, as it is free from
ties or h as the di has been pped and as it
is of the nature of darting upwards.

Though the logical reason is complete, yet it is not effective
in establishing the intended idea without illustrations. Hence

the next sutra.
wefiwagfaRamEs | s 0
bigavadagmikhavacca W]

7. Like the potter’s wheel, the gourd devoid of mud, the
shell of the castor-seed and the flame of the candle.

The instances respectively illustrate the four logical reasons
mentioned in the previous sutra. 1t 1s as follows. The potter’s
wheel revolves by the operation of the hand of the potter and
the stick on the wheel. And even when the hand and the
stick cease to operate, the wheel continues to revolve until
the impetus is exhausted. Similarly, the self in mundane exis-
tence makes soveral efforts for attaining liberation. And even
in the absence of these, the liberated soul darts up on account
of the former impetus. Moreover, the self is free from attach-
ment. For instance, a gourd coated with clay goes under
water because of the heaviness But when the coating of clay
15 washed off by water, the gourd becomes light and comes up
to the surface of the water. Similarly, the self pressed down
by the burden of karmas d definitely in d
existence, being affected by it. But, on being freed from this
association with karmas, it shoots up. Moreover, 1t breaks
loose from confinement. Just as the castor-seed on breaking
loose from confinement mside the fruit bursts out, so also the

Tmddhakulalacak
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self cuts itself off from the karmas of oonditions of existence
and birth, which lead the self into the human and other states
of existence, and darts up. Further the self is of the nature
of going upwards. For instance, in the absence of wind blow-
ing sideways, the flame of a candle tends upwards of its own
nature. Similarly, the liberated self in the absence of karmas,
which lead it wandering in different states of existence in
dafF di darts up’ only as it 18 of the nature

of going up.

If upward motion is of the nature of the soul, why does
it not go beyond the end of the universe ?
nen
Dharmastikayabhavat ®)
8. As there is no medium of motion
There is no movement in the non-universe above, as there is
no medium of motion which aids movement. Otherwise there
would be no distinction between the universe and the non-
universe.

1t is held that these hiberated souls are without distinction,
as there are no differentiating characteristics such as condi-
tions of existence, birth, etc. among them. Still there is
distinetion too 1n some respects.

P S

forgrefiefant gt

g d neh
Ksetrakalagalilsigafirthacanirapratyekabuddhabodalajiianis-
Ghanantarasamkhyalpabak h sadhyak  (9)

9. The emancipated souls can be differentiated with
reference to the region, time, state, sign, type of Arkhat,
conduct, 1 d by others, know-
fedge, stature, interval, number and numerical comparison.

The liberated souls are (fit to be) differentiated by twelve
types of questioning with reference to the region and so on.
This differentiation is effected on the basis of two standpoints,
which assist the rule of the present and the past. It isas
follows. For instance with regard to region. In what region
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do they attain liberation? From the standpoint of the present,
liberation is attained in the abode of the iberated, in one’s own
spatial points or in space. From the standpoint denoting the
past, liberation is attaned in the fifteen continents of labour
on the basis of birth and in the human region from the point of
view of those transported. With regard to time, in what period
is liberation attamed ? From the standpoint of the present,
the self who attains hiberation in one instant is emancipated.
From the standpoint of the past, in general one, who is born
in the ascending or descending cycles of time, attains libera-
tion. Particularly speaking, one, who is born in the last part
of the third period or in the fourth period of the descending
cycle of time, attains hberation. He, who is born n the fifth
period of the cycle of time, docs not attain liberation in the
fifth period. One docs not attam liberation at other times
Taking the universe together, hberation is attained at all times
in the ascending and descending cycles of time. With regard
to the state of existence, in what state 1s liberation attained?
It is attained in the state of hberation or in the human state.
By what sign 18 liberation attamned? Liberation is attained
in the stage without sign or from the three signs on the basis
of psychical signs (sex-inclimations) and not physical ones. On
the basis of physical sign, liberation 1s attamned from the male
sex only. Or it is attained from the passionless sign, or from
the sign with passions from the standpoint of the past. With
regard to Lordship, 1t 18 of two kinds, namely by being
Tirthamkara and otherwise. The rest are of two kinds, those
who attain liberation when there is Tirthamkara and when there
i8 no Terthamkara. By what duct is b d

It 18 attained by the conduct with no name or by one, four

and five kinds of conduct. The self-enhg d (i. e. enligh
or become true behevers by their own inherent capaclty)
and those enligt d by the teachings of others

two kinds. By what knowledge? Liberation is attained by
one, two, three and four kinds of knowledge. Stature is the
pervasion of the space-pomts. It 18 of two kinds, the maximum
and the mmimum. The maximum is 525 bows and the minimum
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a little less than 3} cubits In the middle there are several
degrees. Liberation is attained in any one of these statures.

What is the mterval? When the hiberation of souls is conti-
nuous without an interval, the minimum of this duration is two
instants and the maximum eight instants. The minimum
interval (i. e. the time when no one attains liberation) is one
instant and the maximum six months. Number. At the
minimum in one instant one self attains hbe ation, and at the
maximum one hundred and eight attain liberation. The
difference in the numbers of the souls distinguished on the
basis of place and 50 on 18 more or less (alpabakutra). It is as
follows. From the standpoint of the present there is no more
or less in the case of the souls attaiming liberation in the
abode of the hberated. Now 1t 1s considered from the stand-
point of the past. The hberated souls on the regional basis
are of two kinds, that is those liberated from their place of
birth and those from that to which they have been transported.

The souls liberated from the regions to which they are
conveyed are less. Those liberated from the regions of their
birth are numerable-fold The regions are divided into the
continents of labour, the lands of enjoyment, the oceans, the
islets, the upper world, the lower world and the middle world.
Very few are the souls iberating from the upper world, The
souls liberatmg from the lower world are numerable-fold.
Those liberating from the middle world are numerable-fold.
Those hberating from the oceans constitute the smallest
number. Those Liberating from the 1slets are numerable-fold.
This has been described in general. The least of all are those
liberating from the Salt Ocean. Those hberating from the
ocean of Kaloda are numerable-fold. Those liberating from
Jamblidvipa are numerable-fold. Those lberating from
Dhatakikhanda are numerable-fold. And those liberating from
Pugkaradvipa are numerable-fold. Similarly, the differences

with regard to ical (alpabahutva) relating to
time and so on must be understood i m conformity with the
acrlptures‘

ough the hiberated souls can be differentiated with reference to the
Tegion etc sull 1n all essentral qualities there 1s perfect equality among them.
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This exposition of ultimate reality, the essence of the
supreme and immortal teachings of Lord Jina, called Sarvartha-
stddhs by the learned, deserves to be contemplated incessantly
by the venerable, seeking celestial happiness and eternal bliss.

Those, who listen to and study with devotion this great
commentary, describing the true nature of realty, have in
their palms the final beatitude of supreme attainment. What,
then, is there to be said about the happiness of the lords
of men and of devas'*

I bow with great devotion to Lord Mahavira, who has
expounded the entire reality with his infinite knowledge 1n an
indisputable manner, who 18 endowed with supremo attributes
and who is worshipped by humsan bewngs and devas.

1 The idea 15 1t 15 considerably easy to secure these ephemeral goals
rather than the ultimate goal of the ambrosial happiness of supreme bhss
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[The index 15 intended to serve as a glossary also |

Abhavva (2 selr with no canacity for
liberation ),

Abrahma (unchasmyx 198

Activity, 167-168, 170-171, 173
Adharma (medmm otnsl) 128 135,
137-139, 14]

4dmgnma (anammenl of knowledge),
ways of, 10-15

\hrkarena (substratum), 171-175

Afflictions, 250 256, occurrence of,
257-258, karmic C.IUSA!S of, 258-260
1,art (householder). 2
et ulaghn (rlmhm:c n«e and fall),
134

fta (non jury), 207, 249

Aur creature,

Diva. (non-soul), 68, 128-130
1jaza (unimtentional), 171-172

Ahasaya (person free from passxom)
169, (quasi-passions), 223-2;

tkanta 11 jard (nvoluntary dmocm»
tion of karmas), 182

Aloka  (non-umiverse), 138

Amanaska (1rrational being,
without a mind), 61

(mmatersal), 131-132, 141,

bemng

Amurta
144-145

tmu (atom), 137, 153-155, 158-161

Anuzvata (small vow), 190—19| zal 2|3
1nagare (homeless ascetic), 2

_lnmsxla(lnfmlte) 77, 135, 137- 138 140
16

Inaniaryojaka 275-277
tnant@nanta (infinite x mfinie), 136,
234-236

A»apawnya s (ifetime that cannot
be cut sh

Anarpita (not gwen prominence fiom
one pomnt of view), 157-158

Anasana (fasting), 262

Anandraks  (non-assimilation of mat-
ter duning transit), 71-72

Anehants (relative plumlhm or mani-
fold point of view), 157-158

Ammals, 106, lifetime cf 105 106

Amndina (mind), 22-23, 6

iva tiransient, llnpermamnl), 157-
158, (transitoriness), 245

Annitulation of karmas, 280 285

Anyia (falschood), 189-191, 197

Antaraya kavma _(obstructive karma),
187, 220, 229-230

Anl-uwmhurm (within 48 munutes ),

4rmb/uua ot (frumon of karmas),
218-219, 232-23
Inwmata (appr{wa] of what has been
done), 172-174
Anigre i (rellections), 245249
Anvatia 1dmmune<s). 245, 247
1p (water creature]
Apar, (mm\mpleuon), 11-12
Apprehension, 23 2
Lpra space pcml) 137
Apratviikhyana (partial-vow -prevent-
ng), 224
:,»i, o (without scxual desire),
1

2

Irkat (ommiscient ford), SI, 184-186,
278

Lf/a (prominence given to one
characteristie.  from one pomt of
view), 157 158
Ajupin (non-materal), 132
1S wana (helplessness), 245-246
-1$ubka (evil), 168

ASulha karmas (1nauspicious karmas),
237

tuci (1mpurity), 245, 247
1satidva, (karma cdusing pain), 176~
177, 222

1samy7ii irrational being), 6!

Asadikhveya (mnumemble) 76,
135-136, 275

Asathyama (non~r¢strzml), 182

Ascetic (saint), 200, 277 281

Auteya ( non-stealing ), 208

‘Aticaras (iransgressions), 206 213

Atom, 137, 153 155, combination of
atoms, 158-161

AI\achmcm 189, I9" 194 199, 209, 266

Attunment, 49-50,

Attnibute, 129~ 130.

Aadayika bhavas  (dispositions arising
from fruition of karmas), 47-49,
53-54

Audarika sarna (gross body), 7!

Aupasamiha bhaes ('uhs:dennll ng)u
beliel and disposition ), 11-14, 47-50

Austerities, _external, 262-263, inter-
nal, 263-2°

Avadh, (lavoyance), 16, 31-33, 36-38

4cagaka (providing accommodation),
143
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Avagraha (mer® awareness of an
object), 23-2.

Avamodarva (reduced diet), 262
Avarmarada (attributing faults), 179

Aoasarpum (descending cycle), 97
Avaya (pcmcplual Judgment), 23-26

Aversion, 192

Av;gmha gatr (movement without a

Aurats (non-abstinence), 215216

srata (non-vow), 1

c@rya (chief preceptor), 184-186, 265

Ahava (taking mn of matter), 71, 219

“Aharaka kayayoga (acmnty of the
supernormal body ), 8

Aharaha Smira (supernormnl body),
75-16,

Ahasa (space), 128-135, 137-140, 143
Tkificanya (nossessmnlcssnes; or non-
attachment), 243-2

Alocana (cnnrcssmn) 263-264

Avambha (commencement), 172-173,
(nfliction of pain), 180-181

Arjara (straightforwardness), 243 244

INDEX

Bhacanaiasi devas (Residential devas),
11-112

Bhava ﬂmluaﬂaua (cycle of ncar-
nation), 5

Bhavya
Itberation;

Bhivamans * (psychical mind), 145

Bhaoanz (observances or contempla-
tions), 191-196

Blidva niksepa  {(installation by actual
statc), §-9

Bldca perarians (cycle of thought),
59 71-172
a. a:amﬂ:u.l (psychic sloppaue) 233

'm.vln/irrwl (psychic sense), 64—

Birth, 72, 74-75

Bodhi duyluhha (mmy of enlighten-
ment), 2

Body, kmgk of 75 81

Bondage, see bunlia

fnvighn (celibacy), 243-245

(a self with capacity for
54

C utanva  (consciousness), 2
 isu (sense of sight), 65 66
Cantra (conduct), 2-4, 261-262

o duct-deluding ki

r-

267269

Aryans (the civilized people), 103

Asrava, nflux, 7, 167-188, 239

Avarana (covering), see darsani-
varana etc under karma, 221-222

Avasyaka ‘panham (regular perfor-
mancc of the six essential duties),

Avu (llfe -karma ), 180-183

Rahusruta (preceptor), 184- 186
Bakusa (the spotied samt), 277
Bundha (bondage of harmas), 7, 215 -
237, causes of, 215-217, other views
of, 218, four types of, 218-219, eight
marn types and subtypes of karmas,
220-230, duration of karmas, 230- 232
frustion of karmas, 232-23
sion by karmic molccules, 234 ZJﬁ
space-bondage, 236-237, (Lombma-
tion of atoms), 158-161
Barbarians, 103-1
Badua muparavu (ascetic with gross
passions), 2
Balatapa (austermes accompanied by
perverted faith), |
Belief, right, 2-6, 47—50, 183, 276,
subsidential, “destructional, destruc:
llon-curn subsidential, 11-14, causes
13, 50. wrong belief, 4, 6, 50, 53,
I70 215216

Bharataksatra,

see muddie world

mas), 179-180

Crlana (consciousness), S5-56

Chadmastha vitardga (sant of the
twelfth stage),

Charity, 213-214

Chieda (suspension), 263-264

Chedopasthapana ca@ritra (conduct of
remitiation), 190

Combination of atoms, 158-161

Compassion, 178, 195

Completion, 11-12, 71, 228-229

Complexion, thought-. 53

Concentration, ~266-275, types of
meditation, 267, causes of liberation,
267, sorrowful, 268-269: cruel, 269~
270, virtuous, 270, pure, 271-275

Conduct, nght, 2-4, kinds of, 261-262

Consciousness, active, 55-56

(‘nntemplulmn 193 196

Continent, see middlc world

Cycles of wanderings, of matter, of
‘space, of incarnation and of thought,
56-60

Darsana, mm\ak, (night belief), 2-5,
47-50, 276

Davianamoha (!a.zh deluding karmas),
179, 223-2:

Iumawanmlmkmpnkn (the destroyer
of faith-deluding karmas), 275-276

“A;M{s]}ll (purity of right

Darsandoavana (perception-obscuring
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karmas), 175, 222
Dana (charity), 213-214
Dandntardya (obslrucnve karma of

gam), 155-156, 1
Decay (datrucuon)‘ '47-51, 155-156

grees smoothness and Toughness,

Dement 7, 168-169, 237
Desacaritva (small or partial vow),

Desaghah (obscuring partially), 67
Desaghat: sparddhala (karmic matier
which obscures only partially), 67

Destruction, disposition of, 47-51

Destruction-cum-subsidence, disposi-
tion of, 47-49, 51-52

Detachment, cultivation of, 195-196

Devas (celestial beings), 107127, four
orders of, 107, subclasses of, 108,
111-117, ten grddcs of, 108-109,
nature of happness of, 110-111,
distinctions 1n hfetime, motion, etc
of, 117-119, thought-complexions
of. 119-120, Laukantikas, 120-122,
of two final burths, 122, hfetime of,
123-127

Dharma_(medium of motion), 128-135,
137-139, 141, (tenfold virtue), 241-

Dharmasvakydtattra (truth proclaimed
by religion), 245, 249

Dharmyam (virtuous concentration),
267, 270

Dhiarana (retention), 23-24

Dhrauvya (permanence), 155-156

Dhyana (concentration), 266-275

Dussociation, 7,234, efﬁcacy of, 275-277

Dravya _(substance), 8, 129-134,
162-163

Dravya mihsepa  (installation by sub-
stance), 8-9

Dmuylt parrvartana (cycle of matter),
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E:ambhula‘snnva (the actual stand-
t ),

Evil, 168
Exnstence, 155-156

Faith (belef), 2-7, 47-50, 276
Falsehood, 189, 191, 197, 201, 207
Feminine sex, 82

Fire creature,

Fruit ofknowledge, 17-18
Fruition of karmas, 209, 232-234

Gama (a congregation of old asceties,

(:arhhu (uterine birth), 72-74

Gafr_(condition of ewstence), 52-53,
225-226, (transn from one body to
another), 6!

(rhrana (scnst of smell), 65-66

(Jana (an ailing monk), 265
0od, 168

Gotra, see nflux and karma, 186-187
Great vow, 190-191

Guma (attribute, quahty 162, 165-166
Guna  (degree), 159~
Gunahan (decrcasmg series), 134
Gunasthinas (spiritual stages), 238-241
Gunaveddh: (increasing series), 134
Gupis (control), 241-243

Hi’h‘ﬁ ("UIHY). 188-191, 193-194

Homelcss ascetic (anagara), 200-201
Houscholder (a(nn} 1-220
umda (lake), 92
man beings,  52-55, 225-226; m
usmm of enjoyment, 99, ther
region, 102, rcgenerauon and dexe
neration of, 8, two kinds of,
103-104, queume Of 105-106

Ignorance, disappearance of, 18
1ha 23-25

nay. of sub-
stance), 42
Dravyasahinara (obstrucuon of kar-
‘mic inflow). 238
Dravyatva (substanceness), 129! 134!
Dravyendiva (physical sense),
Dues (aversion, antipathy), 192
Dﬂlnmmma (deva with two final births),

22
Dvi pasamudra, 8
D-lrysasml- (a molecule of two atoms)

Earth creature, 62

Ekatva (loneliness ), 246-247

Ekalva wilarka vicira (pure concen-
tration on one aspect), 271-275

Immaterial (amurta), 131-132, 1%145

Immobile beings (sthanara jivas),

Incompletion (aparyapis), 11-12, 229

Indra (lord of devas), 108-110, 116-117

Indraka miméana (the central position
or car of the hc‘vens), m

Indriva (sense), 22-23

Indnya pamzpn (cumplmon of the
senses), 22

Infatuation, 199

[nfernal beings, their regions, 84-85,
their abodes, 85. their thought'
colouration etc., 86, sufferings of,
87-88, maximum h!eume Of 88,
mimmum lifetime of

Infiote, 77, 135, 137-138 140. 165, 235
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Infinitudes, 50-51, 285

Tnflux (u\mmx). , 167-188, 239, menit
and demerit, 168-169, two kinds of,
169, subdivisions of the former, 169-
171 the substrata, 172-175, differen-
tiation of, 171-172, causes of ynflux
of different types of karmas, 175-188

Iniiation, 265

njury (hihsa), 188-1 191 193, 196-197

npate nature, 54-

noumerable,

Installation (nyasa) by name, re-
presentation, substance and actual

_ state, 8-9

Iryapatha (influx of karmas caused
by vibrations without passions), 169

Tr‘z'f;anuh (regulation of movement),

Jagatirens, 69

Jaghanyaguna (mummum degree of
attribute), 159

Jaraywa (umbilical hmh mn ayolk-
sac as that of a child), 74

Jati (genus of beings), 226

Jma (the vlcmr), 186, 257, 275

Jiva,  see soul

Juvatva (pnnmpleafllfe) 54

JiEna, samyah (knowledge), 12 14,56

JR@navarapa harma (krmw
obscuring karma),

J@dla (intentional), 171 172

Jvr;xzsﬁsmw (Stellar celestral beings),

kalpa (cycle of 2 aeons), 97 98,
(celestial abodes below the
yakas),

I\alpnhla (heavenly beings born
beyond the kalpis), 115, 120

Katpopapanna (Heavenly beings born
10 the kalpas), 115, 120

Karma (fine particles of matter that
bind the soul) 15 not non-material,
144, man types of, 220 subtypes of,
221-230, knowledge-obscuring, 221,
perception-obscuring, 222, feeling
producing, 222, two kinds of delu-
ding, 223-224, four kinds of life-
karmas, 225, name -karmas, 225-229,
status-determining  karmas. 9,
obstructive karmas, 229-230, dura:
tion of. 230232 frution of
(anubkava), 232 233, space-bondage
of (pradesa bandha ), 234 236, of
merit (punya), 236, of demerit (y-ap 0
237, stoppage of (savara), 238-2:
means of stoppage of, 241, sheddnng
of, 234, 242, stages "of destraction

grane-

INDEX

of, 273-275, destruction of, 280-284;
causes of mflux c, see nflux,
complete freedom
Kasiya, (passlons), 170 173, 179,
215-218, 224
Kasayadhyavasaya sthana, 58-60
Kala (time), 148-150, 163-| 165
Kalanu (pomnt of time), 1
Kala parivarlana  (the cycle of time),
58

hapotu (grey, dove-coloured ), see
thought -complexions

Kirana (cause),

K@ ita (gettmg a (hlng done by othcrs),

172-174
Karmana sarire (karmic body), 75-79
Karmani nargana (molecules of kar-
mic matter which fill the universe),
4 235

nya (comp.lsslun), 195

Karya (eflect),

{ body ) 5-81

Ka mhma (mortification of the body),
Z62-

l\'wan]ﬁaym (ommiscience), 16, 38, 280

Kevali (ommiscient), 155-156, 179

Knowledge, right, 2-3, 12 14, 56, of the
seven categories, 9-15, direct and
indirect, 19-21, attaiment of, by
pramana and nava, 9-10, by descrip-
tion,  ownership, ' etc, 11-13, by
existence, number, etc , 15 sensory
knowledge (mall]v‘lzna), 6, 21-22.
caused by, 22-23," four divisions of,
23 24, subdivisions of, 24-5, range
of, 37, scriptural knowledge (num-
JRana), 16, 19, 28-31. range of,
cl.llrvoyance 16, 31-33, 36, range nl
37 38, comprehensive or valid know-
ledge, 17-18, fruit of, 17-18; kinds
of, 16, telepathy, 16, 34 36, range of,
38, par crcellonce (omniscience), 16,
range of, 38, knowledge -obscuring,
sce karma

Woti, 50

Kotiot,

Arisa itwo miles),

hrta (performed by onesc[f) 172-174

e uml, witama (supreme forbearance),

l\szpahn (the destroyer of delusion),

275
Ksapahasrens { lddder of destruction
of karmas), 281,
}\n\‘: {anmhxlanon of rarmas), 47 49,
50-5

Py (equanimity), 177-178
Ksaytha bhaoa (destructional disposi-
on), 47-49, 50-51
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Ksayopasamika bhava (disposition of
gTslsrucuon cum-subsidence), 47-49,
l(ssrlm pariwartana (the cycle of space),

Esetram (the regions), 90
(sina kasdya (the :xmt whose pas-
sions are deslroyed)

Ksinamoha (the samt WMS@ delusion
1s destroyed), 275-27

Kulu (a congregation or the disciples
of the same head), 2

Kusila (1mperfect smm 277

Labdh
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Middle World, 89-106, continents
and oceans, 89-90, Jambudvipa,
Bharataksetra, etc 90-91, mountain
chatns, lakes and nvers, 91-96;
dimensions of the regions and the
mountains, 96-97, the two aeons
of regeneration and degeneration,
97 98, regions of enjoyment, 99-100,
¥ :deka. 100, extent and number of
countries n the two and a half conti-
nents, 100-102, the human region,
102, the regiuns of labour,

Mmd (anndraya), 22, 66, 145-147, 167
Misra bidua, see destruction-cum-

47-48 51-52

me),
49-50, (psychic scn;z), 64-65, (mam-
ment of supernatural powers), 80
Laksana (diflerentia), 5§
]“lu,‘;";lz‘é” decas (celestial saints),

Lﬁbhaulny:zyu (obstructive karma of
n), 229

Lzsya (thought-complexion ), 53

Liberation (mohsa ), 24, 7, other
views of, 2, path to, 2, 4. causes of,

, 275, 279, nature Df, 280-285

Ll(e—prmuplc, 2

Linga (sex, sign), 81-83

Loka (umverse), 138, 248

Lokahasu (the umverse-space), 137

Muhivrala, see great vow, 190-191
Mahunam (copulation), 198

Maihri (benevolence), 195

Mana  (mind), 22, 66, 145-147, 167
Manahparvaya (telepathy), 34-36
Manda (muld or feeble), 171 172
M;ga/ﬁa (asamnt of high reputation),

Masculine o, 82

Matenial, 1

Mah]ﬁ:?na (sensory knowledxc). 21 27

Matter (pudgala), 128 1
139, 144,  function ol‘ l 7147
defimtion of, 150, forms cf, 151-152,
main divisions of, 158

Madhyastha (ndifference), 195

Manusottara, 102

Mardava (modex(y), IEI 182,243-245

Mirgaprabhavana pagation  of
the teachings nf Jma), 134486

Matsarya (envy

Maya (decenl'ulness), 181, 2

Medium of motion (dharma), lzs 130,

Misva gusasthana  (mixed spiritual
stage), 239 footnote

Mithvadarsana  (wrong behef), 4, 6,
170, 215 216

Mithy@ caritra, 2-4

Mithya jwana, 39-41, 53

Mithvatoa gunasthana (lh:ﬁrsl spurt-
tual stage of misbelief), 2

Mirccha (Barbarians), 103- 104

Mobule channel, 70
ode (parinama), 166

Modihcation, 162

Moka, _see nfatuation, 199

Mghaniya hurnia (deluding karma),

Maksa _(hiberation or emancipation),
2,4, 280285
1okya marga (the path to liberation),

12,4
Molecules, 154-155
Mubkurta (48 minutes), 14
Vukta (lberated soul), 60, 285-290
Murccha  (nfatuation), 198-199
Musta (matenal), 131-132, 144-145

Nadi (rwver), 94-96
Nasgamu naya (fgurative standpornt),

Napusakaveda (neuter sex). 81-82

Navaka (nfernal abode), 8

Naya (standpont), 10, 4146

Nadi (trasa nadi 15 the region of
mobile beings, 14 1ajjus high, 1 rajju

long and 1 raye wide. A ranuis
equal to mmnumerable yojanas),
70-71

Nama harma _(name-karma or physi-
que-making karma), 225-229
Nama miksepa (installation by name),8

132-135, '.139 function of, 141-

st -130,
135, 139; function of, 141-147
Merit, 7, 168-169, 236
Meri, Mount, 90, 113

Navakas _(infernal bcmy), m;s

Neuter sex, 81-82

Nidana salya ((he stng of desire for
enjoyment), 200
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Niksepa, sce mullmo?, 8-9

INDEX

Paryaya (mode). 162-163

Nihnava
175

Nmiesu (desl:npuon), 1

Nirgrant (a saint without matersal
possessloll) 277

Niyara  (dissociation of karmas), 7,
54 , 247-248

Niruikalpa 7nuna(|nrl¢lcrm|nzu know-
Jedge), 23 2

Niscayanaya (the

point of view), 5455

Nmrla vratatva  (nON~C nburvnnce of
minor vows and vows), 182

Nityam (permanence), ~ 156-158

Noagama bhava mikscpa,

Nosmdriya  (quasi-sense), 22

Nokarma (quasi-karmic matter), 5457

Nokasaya (quasi- plsslon), 224

Non-existence, 40-41, 131, 267

Non-identity, 40-41

Non-injusy, 207, 249

Non-soul (ajira) categories, 6-8, 128

Non-umverse, 1.

or essential

Nyasa (installation) by name, re-
Ppresentation. substance and actual
state, 8-9

Obscuring karmas, 221-222
Obstructive karmas, 229-230

Ocean, see middle world, 141, 280
Ommiscience, 16, 38, manifestation of,

1, 280
Omaiscient, 257, 275, 277, 279
Onigination, 155-156

Putariia (ca(egory),
Pain,
Pulya 10}106
Patvobana, Gvavahara, widiia and
addhd), 105-1
Paramanu (an indwisible particle),

Parigraha, (attachment). 180, 199
Parthiira (expulsion), 263-264
I’anhamw\udrlht {conduct of pure
olute non-injury), 261 262
Palrgzuma (change or modification),

Parin@ma (thought-activity), 167-168
Parwartana (cycle of wanderings),
56-60

Parisaka (afflictions), 25

Pariiananta (one kind or mhnue) 136
Paroksa (indirect knowledgn . 19
Parvaia (mountam cham), 91-92
Paryapta (attained completion), 11
Paryapts (ﬂ;mél;ﬂen or development),

relating to modifica-
tions), 10, 42

Parvayarthiks naya (standpoint of
les),
Passionless saints, 277, their differentia-
tion, 278-279
Pas;yons (kagityas), 53, 169-170, 172-

to hbemmn, 2; of stoppage,

41-—26]

Papa (dement), 7, 168-169

Prgrmammhham (nherent nature),
4-55

Perceptior

Percepuon cbscurmx (dar $an@varana),
see

Permanznce, 155-156

Physical sense, 64

Pota (unumbilical birth w:thom any
sac or shell covering), 7:

Prabh@ianid (propugauon e( the teach-
1ngs of Jina), 185-186

Pradesa (space'pbml) 134

Pradesa bamihu (spwbondngc), 218-
219, 234-236

I‘»zullnl’ handha (type bondage), 219-

I’mmu(ld (neghgence or carelessness),
215~

I’Vlmulml (valid knowledge), 10, 17-20

Pramatta samyata (the aseetlc “of the
sixth spiritual stage), 80-8]

Pramatia yoga (passionate vnbmuons),
196-1

Pramoda (J0y), 195

Prathamopasiama samyaktva, see belief

Pratikramuana (repentance), 263-264

Prafiscoand (transgression), 278

PratyabhyFana (recognmon), lerls7

Pratyaksa (direct Kn orwled 19-21

Prafyakhyana, see passi l.

Pracacana (the scnplures), 184-186

Pravacana vatsalatvam (affection for
the congregation of saints), 184-186

Prana (vitahty or l:ic-pnnclple). 62-63,
146, (breath of Life), 146

Prayasciita (expiation), 263-264

Prthakta t arka vicara (pure COncen-
lrzt)lon of separlte scriptural shft-
ing),

Prihici (emh creature), 62

Psychical attention (upayoga), 55

Psychical sense,

Pud}gam (matter), 128-130, 132, 136-
138, 1

Pulaka (th: shrivelled monk), ISO—ISJ
Pushveda (masculine sex), 82-

Punya (ment), 7, 168-169, 2]6

Pure concentration, 271-275
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Pummwdn (the masculine inclina-
see sex,
Pu(kcfﬂrdhu (lhe hllf of the third
continent, the human region),
middle VIDﬂd, 101-102
Quality (gusa), 165-166
Rajyu (1/14 of the total height of the
universe, 1. €. snnumerable  yojanas),
70 foo
Rasa (1as! 66
Rasana (sense of taste), 65
Ra:apm lﬁga (ging up stimulating

ngm agxyuna (crucl concentration),

Raga (attachment), 1
Rddi (mpemnuml powen) 36

Rebions

ections (anupreksas), 245-249

Regulation, 243 prebaas)

Ryumatz, (one type of telepathy), 34

Ryusutra naya (the straight viewpornt),
43

Ricksa (rough, dry), 158-159
Rupum (material object), 132

207

Saint, seo ascefic, 200, 277-279
Sakas@ya (With pusmns), 169-170
Sallelhan (passionless end), 205-206
Samabhirudha naya (specific pomt of
view), 44-45 4
Samanaska (rational being), 61, 68
Samarambha (preparation), 172-173
Samartha karans (cfficient cause),
mimatta karana (mondn:y or auxi-
liary cause), 134, 1
Samaya (umt of nme, msunt), 165
Sarhgha (a congregation of sats), 265
Su:l)gmha (the synthetic standpoint),

Samfr (caxerulness). 241-243

Saryna (mnd, reason),

Sasyni (a rational bewng), 68

Sajvaiana kasa va (8leaming passion;
perf?cl -right-conduct-preventing pas~
sion), 224,

Samkhyeya (numerable), 136

bnmmmcrhaua (spontaneous genera-
tion), 7:

Sawambha (planoig), 172-173

Sashsara (cycle of existence), 7, 245-246

suvmarmah (transmigrating beings),

56-
.‘mﬁulhrina (configuration), 270
S ana vicaya f

Sabda naya (the verbal
4344

Salyu (sting), 200

Snnm (body), 75-81

§¢u¢a (freodom from greed), 243-245
S-ias ;/mfas (supplementary vows), 184—

4-5

the matter and constitution or confi-
guration of the umverse), 270
Samudghata (expansion of u\e spztml
units of the soul), 13, 102,
Sashuara_(stoppage ofmﬂux), 7, 238,
245, 247~
Samiega (re-r of transmigration), 5,
185, 195-196
Samyagdarsana (night behef), sce belief

(behef,
&a»m (householder), 275-277
Snm (a straight hine of spuml units
from one end to anotber), 6
§my (spinitual ladder), 276»281
_l;vn;m (hearing), 67
Sr;;n,z &cﬂpmul knowledge), 16, 28-

'
Srutakeval; (omniscient 1n the scrip-
tures), 31

)

Subka (good), 168

dhyana (pure concentration),

67208 9712 )

Sacitta (With hvmx matter), 72-74

Sadvedya (karmas producing feelings
of pleasure), 177-178, 222,236

Saiksa (a student saint, dxsclple) 265

Samy (night believer), 275217,

QnmyAa)l carura (right conduct), see
samyakjTiana (nght knowledge), 2-3,
12-14, 19-31

Samyaktua, nupasamnlm, (subsidential
right belief), 1

Samyaktva mtlh)awa (muxed right and
o Jrong belcf)

yama n-mjury, restramnt and

dlsmplme), 243-245, 2°

Sathyamasamyama (reslnmh:um-
non-restraint),

Saraga :Mhyaﬂm (self-control with
attachment), I

Sarvaghaliharma (k ch des-
troys toully the sou]‘| essenml
attributes), 6

Sarvaghdti spnntdhaha (karmic matter
which obscures wholly), 67



298

Saroajfia (the all-knowing, the omni-
scient), 155-156, 277, 279

Sareavadhi (the perfect clairvoyance),
38

Sat (existence), 155-156

Sattra (lving being), 195

Satya (truthfulness), 243 -245

Sayoga kevalr (the omniscient with
vnbranon, the 13th spintual stage),

smznamm sarira_(common body of
several souls),

Sddie _(a samt of long standing),

185,
Sadhy unadh: (protecting the sants),
184-186

Sagaia, 106

Saaaropam, 1

Samdvika_car ma (conduct of equani-
mity), 190, 261262

Samiiyiha vata (vow of sell-contem-

tion),
Sampard yiha (mundane mrlow), 169
Sasadana guni:thdna (the second

spiritual stage of Downfall), prs

Scripture, 28-30

Self, see soul

Senses (1nd» 1yus), physical and psychi-
cal, 64-65, nnmes of the, 65-66,
objects of the, 66

Service, respectful, 265

Sex-inchinations, 81-83

Shedding of karmas, sec karmas, 7

Suddha (liberated soul, God), 51

Shandha {molecule), 153-155, "158-161

Smooth quality, 158-159

Sinrts samanidhdra (repeated think-
ing),

ﬁnalgn)ku the omniscient i the 13th
and 14th stages of spintuahity), 278

Smgdhn (Smooth or sticky quality),
158-1.

Soul (/ua), 7, 130-132, 135, 137, 140-
141, dsstinctive characteristics of, 47,
divisions of, 48-49, subsidenuial, 49,
dcstrucutmil 50-51, deslrucllon-
cum-subsidental, 51-52, on the rise
of karmas, 52-54, inhcrent, 54-55,
differentia of, 55, divisions of ‘cons”
ciousness, 55-! 56 transmigration of
souls, 56-60, with and without minds,
613 mobile and immobile beings, 61-
64, immobile lives, 62-63, 67, mobile
lives, 67, with munds, 68.
68-71, ways of birth, 71,
and other detatls, 75- Hl he projec-
table body, 81, the three sexes, 81-3 33
Ives that cannot be cut short,
function of, 147, kinds of nuulev

INDEX

72-74, points of view, 157 ISB pene-
tration n space of, raction
and expansion of, 141 llbeﬂlcd soul,
282-289

Sound, 151

Space (hasa), 128-130, 132, 133-135,
137, 139 - 140 function’ of, 143

Sparsa (touch),

5, [mvsu»n sense of touch), 65-66

S)

§

smndpom:v (mm), 10; description of
the, 41-46, 1
Stealing, 189~ 190
Steya (theft), 189 192 197 198
Sihapand niksepa (representation of
thing by another), 8
Sthdrara jica (immobile being), 61-62,

Sthitibaniha  (duration of karmas),
218-219, 230-232
Sloppage of karmas (saswara), 7, 238,

\hunia (femnine inchination), §1-82

Study, 265-266

Subsxdencc, 11 -14, disposition of, 47-49

Substance (dracva), 129-140, 162-165,
defimtion of, " 155, 162-163, points
of view of, 157

Substratum, 171-175

Suhsma kriyapralipan (pure concen-
tration of subtle actwity), 271-275

Suksma  sampariva (10th  spiritual
stage of shght deluswn), 261-262

Suksmasampariya ululra (condum of
shight passion), 251, 2
Stadhvava (study of lhe ;cnpmrss).
263, 265-266

7aijusa Sarira (the lummous or electric
body) 58

asa iargan@ (molecules forming
thc eloctric body), 75-76
Tavyagyona (Ife-karma of amimals),

T unuratu (the atmosphere of thin aur),
84

Tapas (uustentws\ 262-275

7 attva (reality), 6=

Tatlvdviha_(things aseenamed as they
are), 4-5

Tejas (fire creature), 62

Time (ala), 148-150, 163-165

7 ryagyontje (of subhuman birth), 106
1

7 trvanca (subhuman beings), 122-123

Tirthakaratva, 184-186

Tirthamhara (the Lcrd of the tl
worlds, the upper, the rmddlc and
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the lower) 155-156

Tivra (intense), 171 172
‘ransgressions (attara<), 206, of
right belief, 206, of Vows, 206-209,
of non-njury, 207, of speaking the
truth, 207-208, of non- stulmg.

208; of contmenu 208 2
limiting one’s posscssions, f
supplementary vows, 210- 211 of
direction, 210, of country, 210, of
refraiming from purposcless sin, 211,
of concentration, 211, of fasting, 212,
of hmiting consumable and non-con-
sumable articles, 212, of hospitality,
212, of passioniess death, 213

Transit from one_body to another
(uigrahagatr), 68-T1

Transmigrating beings, 56-6;

Trava riva (mobile being), 61 64, 67

Tvasanadi (mobile channel), 70

Uschanigotra  (hugh famuly surroun-
d

l'dnzw; (rise or operation of harmas),
52-54

Uddhdra palya (mnumerable tyava-

ara patyas), 105-10

Unchasmy (abmlmm) 198

Un"f ¢

Upabhoga (eruoymem of non-consum-
Pahle things), 202-204

bpaa!‘mvmnyn (observing proper
forms of respect), 264

Upakavﬁ(nimtlon of, help rendered

% pada_(instantaneous rise, as_the
mn of celestial and infernal beings),

Upaaama (subsidence), 47

Upasamaka (the suppr:ssor of conduct-
deluding karmas), 2

Upasama samyaktva (subsldennal right
belief), 11-14
pasama Srems (ladder of subsidence),

Upasantamoha uhe sant with quies-
cent passions), 275-277

Uparasa (fasting), 203-204

{Ipayoga (psychic attention), 55 56

Upadhydya (preceptor of an order of
saints

Utpida (ongmauon). 155-156

Utsarpins  (the acon of _ncrease),
97-98
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body), 75-77, 79 80
sanduika, (Heavenly lmnn,u), 115-122
a¢ya (detachment), 1!
lm\ vrtva (respectful scrvue to the
sants), 185-186, 263, z 5
Vanaspals (plant-ife), 6;
Yar 4{3@ (bemg, muute uhangc), 148~

Vate valava (sheath of ar), 84-85
la\u(uncrnz re), 62
1 da (sex, sign), 81 83
Vegetable kigdom, 62
Vibhastgajiidna (wrong clarvoyance),
19-40

1 igiahagate (transit from one body to
1 i (the heavenly car or abode),
s

1 anaya (reverence , 263 26

| 1bar vav ¢ (wrong knowledge), 39-41

Vipdha (rpemng of karmas), 232-233
Aﬁaﬂl seara {contemplation of frui-
tion of karmas), 270

Vipramnksa (complete freedom from
karmas or final liberation), 282-283

Vapudam: m (the sccond type of tele-
pathy), 3

Loate (.lhsunenoe), 189

Vitalitues, 6

hmzmawmmm (lonely habitation)

26!
Vscara (shifung), 273-
V.yw. (enzrgy), 229- 230 (potency),

Volary (v rati), 200~
Vow (wata), 188, lwo kinds of, 190~
. observances (0 strengthen, 191—

193, conumplatmm with regard to
snjury etc, 193-196, defimtions of
the five vows, 190-199, supplemen-
tary vows. 200-204, transgressions
of, 206-212, passnonlus end, 205 206

Vrttspasisamidvana (special_restric-
‘wons for begging food), 262

T'vats (votary), 200-

[y it jana (ndistinct lhmgs) 26 27

Vyatara di s (Peripatetic devas), 112

Vyacaldra palva, 05—10

Tvaya (destruction), 155-

1 yucchiify (extermination or ‘harmas),
281

1y wpasataks vt axts (the 4th type ol
pure concentration with no Vi

t
o, ciation), 263, 266

Uttama heama (supreme

Uttara prakyts (the subtypes of
karmas), 220-23
(transformable

Vatkriysha  Sarira

Yyt ga €

Water creature, 62
Word, 151
World, 84-104, the lower world,
the infernal abodes, 8S. the mldd\e
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world, 89;

INDEX

and oceans, 89-90, [ambwlvxpa and
the regions, 90-91, mountain chains,
91-92, lakes efc, 93, nymphs, 94,
nwvers etc., 94-96, Bharata and other
regions, 96-97, 100, second conti-
nent etc., 101-102, regions of labour,

104
‘Wrong belief, 215-216
Wrong_conduct, 170-171
‘Wrong knowledge, 39-41

ata_caritra (1deal or perfect
conducn 261 -262
Yoga (actity), 167-168, 172, 215

Yogasthana §dc gree of soul’s vibratory
activity), 59-
Yojana (4 krosas of 2 miles each),

Yo (nucleus), 72-74
Yuki@nanta (one of the three kinds
of infintte), 136









